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God} Silence: Psalm 28 
A Prayer for Help 
(l)To you, 0 Lord, I call; 
my Rock, do not refuse to hear me. 
For if you are silent to me, 
I shall be like those who go do\VIl to the Pit. 
(2)Hear the voice of my supplication, 
as I cry to you for help, 
As I lift up my hands 
toward your most holy sanctuary. 
I know that I am probably not alone in sometimes experiencing God's silence. 
Sometimes when I want----ffideed, need-to hear Goo speak, I hear nothing. 
I am curious to know how to deal \Vith it? How do you avoid letting 
God's silence take you do\VIl into the Pit, as the Psalmist describes it? Because 
God's silence, in our times of great need, can bring us low. 
First, a distinction: There are two reasons for us not hearing God. 
For some, they do not hear God because they do not believe that God 
speaks, or that if God speaks, he does not speak to them. They may not 
believe that God exists-so there is nothing out there to hear. The Bible has 
a phrase to describe these people who do not hear God speak. The Bible says 
that they "do not have ears to hear." (e.g. Matthew 11:15,13:19) They do not 
hear because something is wrong \Vith their psychic or spiritual hearing 
equipment. Or, as they would put it, they do not hear because everything is 
right \Vith their psychic or spiritual hearing equipment. 
Today the most well knO\VIl of those who have no ears to hear are the so-
called new atheists. Richard Dawkins, Daniel Dermett, Sam Harris, Christopher 
Hitchens, among others, are convinced both that God does not exist and 
that those who believe that God does exist are sadly deluded. It does not 
surprise the new atheists that Godis silent, because there is no God. People 
who do not hear God are the sane ones, they believe. 
For others, we do not hear God because God has chosen to be silent. The 
problem is not \Vith our hearing equipment. We do have ears to hear. We 
have used those ears often to hear God's soothing, encouraging, and helpful 
voice. But sometimes we do not hear because God does not speak. We have 
ears to hear, but God is silent. It is these people-most of you I would 
imagine-those who have ears to hear, that I am addressing. 
4 
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Second, a declaration: God is sometimes silent. 
Some of our Christian confreres do not want to admit God's silence. I 
make great use of a study Bible called the MVThematic Reference Stu4J Bible 
(Zondervan 1999) edited by an excellent evangelical theologian, Alister 
McGrath. In the appended 729-page thematic section, McGrath identifies 
hillldreds of words and themes, and lists after each theme all the Bible verses 
he thinks pertain to those themes. Itis like a concordance on steroids. Silence 
is one of the themes McGrath identifies, but in defining silence, McGrath 
declares that "Scripture stresses that God is not silent." (1796) 
I do not agree \.V.i.th McGrath on this point. The Bible tells us that Jesus, 
God incarnate, used silence often. He was silent in the face of the illlfair 
judgment of the high priest (Matthew 26:63), before Pilate (Matthew 27:14), 
and in an audience \.V.i.thHerod (Luke 23:9). Jesus was also silent in the face of 
being confronted by the Pharisees. This silence made his disciples 
illlcomfortable: ''\Xlhy did you not answer them," they asked? 
My 0\VIl experience of God reinforces the teachings of scripture and the 
apparently \.V.i.despread hwnan experience of God's silence. My experience 
teaches me that Godis silent. Often I do hear God's voice. Obviously, I must 
have ears to hear. Yet when I strain to catch his voice, God does not speak. 
God is sometimes silent. 
Third, an evaluation: God's silence, for those who have ears to hear, is a 
good thing. 
One way to look at God's silence is as a teaching tool God uses to help us 
grow in faith. God's son Jesus, for exmnple, answered specific questions 
brought to him in different ways. Some he answered relatively straightforwardly. 
Others he answered by telling a story; sometimes the story was a bit oblique 
and hard to understand W':ithout faith. And finally, Jesus sometimes 
"answered" questions bynot answering them, by remaining silent. :Might we 
conclude that Jesus chose his method based on what was most likely to bring 
glory to God the Father and his overall purposes? 
The idea that we are sometimes best served in our faith by going through 
a difficult time of testing, a dark night of the soul, is not an illlcommon idea. 
Jesus himself spent a testing time in the \.V.i.lderness. \Xlhen I was reading 
A.N. Wilson's Gods Funeral recently, I was struck by his quoting from a 
Thomas Hardy poem: 
Yet it is a long pursuit, 
Carrying the junk and treasure of an ancient creed, 
To a love who keeps faith by seeming mute 
And deaf, and dead indeed. 
- "God's Fillleral," Collected Poems, 307. 
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Wilson comments, focusing on the line, "To a love that keeps faith by 
seeming mute," by saying this: "Wittgenstein [Ludwi.g] is famous for 
articulating [the] submission of [human] silence. Yet there is a different 
silence-and that is (also) part of the drama. It is the silence of God himself. 
The Bible is full of it." (14-15) I think this poem and Wilson's use of it tell 
us far more than simply writing it off to Hardy's palpable deism. 
Oswald Chmnbers, hardly a deist, sees God's silence as something of a test: 
"Has God trusted you wi.th his silence-----{l silence that has great 
meaning? God's silences are actually his answers. Just think of 
those days of absolute silence in the home at Bethany! Is there 
anything comparable to those days in your life? Can God trust 
you like that, or are you still asking Him for a visible answer? 
.. His silence is the sign that he is bringing you into an even 
more wonderful illlderstanding of himself." 
- My Utmost For H is H ighest 
I am 65 years of age. I have had enough years illlder my belt to do many 
foolish things. And it is fair to ask the question, \Xlhy did God not speak? 
\Xlhen I was con templa ring doing or saying something foolish, why did God 
not warn me off? And as I was doing something foolish, why did God so 
often not tell me to quit? And after I had done the foolish thing, was even 
perhaps suffering the inevitable consequences, why did God so rarely berate 
me? \X1hy did God just keep, silently, loving me as I had to work it out on my 
0\VIl instead of rem:indingme, ''Terry, I told you this would happen if you 
disobeyed my teaching." 
Fourth, a testimony: God's silence does not mean that God has 
not heard 
God is not a constant chatterer, like a radio we can tum on anytime we 
want just to have some sOillld, any sOillld, filling the air. God's response to 
us is far more sophisticated than that. God is not our 0\VIl personal radio, 
wi.th an on/off swi.tch that we control. God speaks to us as he sees fit. He 
speaks to us when he sees fit. And when it serves his purposes, Godis silent. 
Chmnbers again: 
"A wonderful thing about God's silence is that his stillness is 
contagious-it gets into you, causing you to become perfectly 
confident so that you can honestly say, "I know that God has 
heard me." God's silence is the very proof that he has. As 
long as you have the idea that God w1l1 always bless you in 
answer to prayer, he wi.ll do it, but he w1l1 never give you the 
grace of his silence." 
- My Utmost For H is Highest 
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God's silence can indeed bring us low. It more often than we would like 
hurls us into the Pit. Yet can we not admit that itis in the Pit, and only in the 
Pit, that some of the most ilnportant spiritual lessons are learned? 
We can endure, indeed even embrace God's silence if we realize that even 
when God is silent he still hears. And sooner or later we realize that God 
hearing us is all we need. That is the Psalmist's testimony: 
Thanksgiving for It (Help) 
(6)Elessed be the Lord, 
for he has heard the sOillld of my pleadings. 
(7)The Lord is my strength and my shield; 
in hiln my heart trusts; 
So I am helped, and my heart exults, 
and with my song I give thanks to him. 
* * * 
Correction 
In our Spring 2009 issue we published an essay, ((Justification ry Faith))): 
Richard Baxters Influence upon John Weslry.)) Due to an editing error, the essay 
was mistakenly attributed to Floyd T. Cunningham, president of Asia Pacific 
Nazarene Theological Seminary. We apologize to Dr. Cunningham for the 
inconveniences this mistake has caused. 
We also apologize to Dr. Joseph W Curmingham of Eureka College who 
is the correct author of the essay. In order to etnphasize this correct attribution, 
we are republishing the essay in this issue with Dr. Joseph W Cunningham 
listed as the author. 
-Terry C Muck 
Editor 
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JOSEPH W CUNNINGHMA 
'Justification by Faith':' Richard Baxter} Influence upon 
John Wesley 
I. Introduction 
Justification try Faith, one of Jolm Wesley's most soteriologically mature 
sermons, was first preached on May 28,1738, and later published in 1746. 1 
This homily presented not only his maturing theology of salvation, but also 
conveyed his affinity for the protestant keystone, sola fide. His work, however, 
was not fashioned wi.thout noteworthy influence. Within a year prior to first 
preaching the sermon, Wesley published in Newcastle upon Tyne an extract 
of Richard Baxter's Aphorisms of Justification. Originally composed by Baxter 
in 1640, this vehement work sought to 'once and for all' crush the doctrine 
of antinomianism and fasten in its place a more developed view of human 
participation in salvation. It was received illlfavorably, however, as Baxter's 
contemporaries dissected the work wi.th stringent criticism, objecting to the 
notion that "obeying trust" preconditioned justification.2 Yet, not all of his 
theology would be repudiated. Certain of its elements remained congruent 
wi.th earlier protestant assumptions. Recognizing the work's great significance, 
J olm Wesley, fOilllder of the Methodist reform movement, extracted and 
published certain of Baxter's .Aphorisms, so that they might, in his words, 
"once again [be] a powerful antidote against the spreading poison of 
antinomianism."3 By putting them to press, Wesley exposed the depth of 
Baxter's impact upon his 0\Vll theology that would later manifest itself in his 
sermon on Justification try Faith. The aim of this particular study is to identify 
and trace the similarities found in Wesley's sermon on Justification ry Faith 
and Baxter's Aphorisms of Justification (which Wesley later extracted), and to 
understand the contextual situations that occasioned their respective 
development and publication. 4 By doing so, that is, by highlighting the two 
minister's cOITllllonly held positions, the present study aims to both 
strengthen and invigorate the bond between Reformed and Wesleyan theology. 
II. likeminded Polemicists 
The seventeenth century puritan reform had an overwhelming influence 
on Richard Baxter's religious convictions. Having been infected by its 
contagious religious fervor, he came to question his o\VIllong-held ecclesial 
assumptions. Finding his leanings incongruent wi.th the national church, he 
8 
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reluctantly bore the label of non-conformist and opposed the Church of 
England. 5 In part to propound his newfound message, Baxter became 
Chaplain of the parliamentary army.6 This particular tenure helped him to 
grow in discernment and, as he put it, to press on "toward the resolution of 
many theological questions."7 However, the army exposed him to a 
kaleidoscope of personal beliefs, ranging from Anninianism and Dutch 
Remonstrance to moral laxity and antinomianism. This in tum led Baxter to 
embrace a polemical attitude towards those who considered themselves 
illlbound theologically to the moral law of righteousness. His contempt for 
such "libertarianism" swelled into fear and borderline obsession, when he 
became terribly afraid that "London was apparently being overrilll by 
Antinomians", 8 a phobic claim, which fueled his ministerial passions, though 
without substantial socio-religious warrant. Nevertheless, Baxter's 
commitment to fostering puritan reform resulted in an immense outpouring 
of theological literature. 
Amonghis WTitings, Aphorisms of Justification (1649) was a piece he thought 
might equilibrate the swells of antinomianism. His impetus for WTitingwas 
to challenge any who considered righteous living (subsequent to justification) 
inconsequential to the process of salvation. Underlying his theology of 
justification then, was the conviction that human participation and response 
were needed to actuate God's redemptive offer of salvation. However, many 
of his contemporaries remained apprehensive. They suspected that his theology 
refracted glints ofPelagianism. Nevertheless, he strove at length to disassociate 
himself from any doctrine wherein recipients of God's grace were exempt 
from the la\VS of love and morality, especially as regarded the doctrine of 
imputed righteousness. According to Baxter, such a theology invariably led 
to lax Christian practice. For, once we are justified by the work of Christ, and 
receive the exact fruit of his labor, we need not ourselves live accordingly, as 
the work has already been done for us. On the other hand, he did not intend 
his A phorisms to warrant the opposite extreme of "moralism. " Baxter simply 
sought to "confoillld the antinomians who misconstrued the doctrine of 
justification by faith to mean that works are urmecessary," while acknowledging 
Christ's atonement as the primary cause of justification.9 Amid similar 
circumstances,John Wesley later shared Baxter's commitment to exploring a 
via media between moralism and antinomianism. 
However, before moving on to Wesley's context, it would be wise to carve 
out the roots of both "moralism" and "antinomianism." To both Baxter 
and Wesley, these words cOIllloted ravenous depravity. The theological tenets 
of moralism can be traced far back into the annals of Christian antiquity, 
finding their base in the teachings ofPelagius. This patristic WTiter envisioned 
the morally upright nature of human beings to be a sufficient medium for 
carrying out righteousness and holy living. To him, Godhad fastened human 
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nature with such a capacity at creation, which enabled humans to lead ethically 
sOllildlives. We do not need any special gift from God to be good, because our 
nature has already been conditioned to uphold God's statutes. One might 
posit, to use other words, that a primordial grace has been infused with 
humanity at the grollild of creation, whereby we have been equipped with 
every tool necessary to carry out our moral responsibilities. To be sure, Pelagius 
did not abnegate the meritorious work of Christ; rather, he appropriated it 
differently. God's grace is given to those who strive for the righteous life. It 
aids them in Christian discernment. Even so, since Godhas already fashioned 
humanity with the ability to keep the corrnnandments, soteriological grace 
becomes urmecessary. It is here that Wesley and Baxter poignantly took issue 
with moralist doctrine, stressing its usurpation of Christ's atoning sacrifice. 
Together, they recognized its destructive implications, which more than 
diminished the efficacy of God's grace and supplanted beneficence with 
human agency. 
Secondly, moralism is contrasted by an opposite extreme, antinomianism, 
with which both Baxter and Wesley were heavily occupied. If moralism placed 
too high a priority on human agency in effecting salvation, then the latter 
moved to the other end of the pendulum swing. According to this teaching, 
God's righteousness is imputed and imparted, literally handed over to the 
believer, dismissing them of any responsibility to lead lives of holiness. It 
excuses them, in the name of righteousness, from charitable practice. In 
essence, one may well be fortified by God's salvific grace and continue to lead 
a life of cruelty. This theology is problematic, as it does not reconcile God's 
justifying grace with an authentic conversion from sin. Wesley and Baxter 
detested this position as well, as it hindered Christian practice and thwarted 
any genuine move toward holiness. Baxter and Wesley were loath to accept 
two such heterodox ideas, which spa\VIled controversy in the latter's 
context as well. 
Like Baxter, Wesley took profollild influence from the Puritan reform 
movement. He was convicted by their zeal for the gospel, and their diligent 
propensity to evangelize the world over. \Xlhile embracing certain puritan 
ideals, however, his sympathies did not move hlln to abandon his confessions. 
Even so, while remaining a steadfast Anglican minister, Wesley allowed the 
puritan emphasis on spirituality both to permeate his theology of faith and 
Christian living, and to inform his practice of liturgy. An implicit hope was 
that the fire of reform would rekindle the awareness of sola fide Protestantism. 
Like Baxter, Wesley expressed the need for faith-filled response to God's offer 
of salvation, which could not be merited by any performed work of 
righteousness. Wesley's soteriology hinged on this, that faith alone justifies 
and restores the sirmer to right relationship with the Father. In other words, 
since humans were originally created for corrnnunion with God, for concert 
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and friendship toward this end, the process of justification was one that 
refashioned human beings into a state reminiscent of their original, created 
nature (deliverance from culpability). In Wesley's view, to participate in the 
experience of justification by faith, is to conjointly allow God's presence to 
manifest in our lives and accompany us on the road to Christian perfection. 
As with Baxter before him, Wesley's convictions sparked heated polemicism. 
Not all theologians shared his understanding of the nature of God's grace. 
According to Alan Clifford, Wesley's "long ministry," as evangelical preacher 
and minister, "was frequently punctuated by the [Calvinist/ Anninian] 
controversy."l0 Engaged in dialogue with the Calvinistic Methodist, George 
\Xlhitefield, Wesley defended the freedom of personal response to God's 
offer of salvation, and labored to illustrate the inadequacy of any position 
suggesting otherwi.se. ll He maintained that the grace given to humans by 
God is "universal," reaching out to the entirety of hUIllankind. Yet, we are 
justified by God's grace to the extent that we faithfully respond to God's offer 
of redemption. God is not whimsical or random; God justifies those who 
approach with contrition and repentance. 
Such arguments exposed Wesley's inherent evangelical Arminianism, in 
which the gift of grace carmot be relegated to a status of particularity, since 
freely offered to everyone. Being strictly opposed to High Calvinist 
soteriology-which suggested that Christ's atonement was meant for a select 
few, and excluded the reprobate-Wesley was fearful of the negative, impractical 
consequences that would accompany it: "All preaching [would be] in vain. 
The elected would not need it; the reprobated were infallibly danmed in any 
case and no preaching would ever alter the fact."12 The effect of such teachings 
could inadvertently lead to an antinomian theology, which considered any 
virtuous, loving act of righteousness superfluous and even inconsequential 
for the Christian life. One needed only happen to "be" a member of the 
unconditionally elect to reap the benefits of God's grace. That is to say, one 
could potentially remain in the graces of God while mindfully continuing a 
life of turpitude. 
The Calvinist/ Arminian debate shaped Wesley's theology of salvation, 
and provided a background for his preaching on the topic of justification by 
faith. Like Baxter, Wesley was concerned for the eternal well being of souls, 
that all should embrace the merits of Christ's life and atoning death, and 
likewi.se be conformed in heart and mind to his genuine example of holiness. 
Through moralism and antinomianism, the practical consequences of God's 
justifyinggrace are compromised and subdued. Attempting to navigate the 
choppy seas of "divine sovereignty" and "human freedom," Wesley salvaged 
from his puritan predecessor not only a pastoral spirit committed to fostering 
authentic, Christian practice, but also an important booy of theological \.V:Ii.tings 
confronting the same issues plaguing Wesley's ministry. Turning now to the 
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documents themselves, the breadth of similarity between the respective 
writings can hardly be overstated. The influence of the earlier on the later is 
obvious. 
III. A Critical Comparison of Wesley's Sermon on "Justification by 
Faith" and Extract of "Aphorisms of Justification" 
The intent of both authors centered on the salient matter of justification 
by faith. They sought to clarify a severely misunderstood doctrine. Concerning 
the theological relevance of justification, Wesley stated, "it contains the 
foundation of all our hope," while angrily continuing, ''And yet how little 
hath this important question been understood." 13 His corrective mood is 
addressed to those who suggested that God had designated justification 
only for the elect, that the reprobate were precluded from receiving the fruits 
of God's grace. Baxter also warned against this, that God arbitrarily bestowed 
justifying grace upon unsuspecting individuals: "there is no more required to 
the perfect irrevocable justification of the vilest murderer or whore-master, 
but to believe that he is justified, or to be persuaded that God loveth him."14 
Being "persuaded" of one's forgiveness-as Baxter here uses the term-
does not imply faithful repentance, but mental assent to a given proposition. 
Wesley and Baxter were mutual in their contempt for a position where no 
change in heart, mind, or practice needed to accompany justification, as long 
as one has been imputed the righteousness of Christ that covered any sinful 
blemish the elect might incur. Wesley and Baxter starkly countered such a 
claim in their writings, suggesting that any theology forgoing charitable 
Christian practice ought to be seriously questioned. 
Even so, neither Wesley or Baxter envisioned human beings to be the 
meriting principle of God's favor, nor that by practicing charity one could 
earn justification or saving faith. Wesley was adamant in this regard, as he 
surnrnarized "justification" as God's act of "pardon, [or] the forgiveness of 
sins."15 He believed that as sinful human beings, we are unable to cause our 
0\VIl justification, for it "implies what God does for us through his Son."16 
Wesley maintained that all of humanity inherited the sin of our first father, 
Adam, but are regenerated by "the sacrifice for sin made by the second Adam, 
as the representative of us all," grounded in the reality that "God is so far 
reconciled to all the world that he hath given them a new covenant." 17 We are 
justified by the freely offered grace of the Father through the atoning death 
of Jesus Christ, his Son. No longer bound to the law of sin and death, we 
become recipients of his grace as we respond in faith to his newly established 
covenant, and are pardoned from sinfulness and forgiven of all transgressions. 
To be sure, this echoed an earlier sentiment put forth by Baxter: namely, 
the human inability to merit salvation. He affirmed as Wesley would later, 
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that humanity has fallen short of God's law and moral precepts. Only one 
can fulfill our need for right-standing by atoning for our sinfulness. "Jesus 
Christ, at the will of his Father, and upon his 0\VIl will, being perfectly 
furnished for this work, with a divine power and personal righteousness, 
first llildertook, and afterwards discharged this debt, by suffering what the 
law did threaten, and the offender himself was unable to bear." 18 By willingly 
subjecting himself to our would-be punishment for contravening God's 
law, Jesus atones for our sins and reconciles us lliltO the Father. Baxter's 
theology of justification matched Wesley's in this regard, as both held the 
person of Jesus Christ to be the redeemer who fulfills God's strict 
comrnandtnents, where we fail. By his atonement, God provisions our 
righteousness as we respond to the offer of salvation with faithful repentance. 
Furthermore, both WTiters asserted that, prior to God's gift of grace, we 
carmot exhibit righteousness of any sort, nor can we act charitably toward 
others. We must first be justified by God's righteousness, be put into a 
standing of right relationship \.Vith the divine, before decent living can be 
occasioned. Goodness inheres to our works only after we are justified by the 
Father through Christ's atoning death. By his act of expiation, we are delivered 
of culpability and made recipients of his favor. Upon reception, we are made 
able to live as God has conunanded. As Wesley maintained, "all our works 
should be done in charity, in love, in that love to God which produces love to 
all mankind. But none of our works can be done in this love while the love 
of the Father is not in US.,,19 Until we experience the forgiveness of the 
Father, we carmot live charitably, for the nature of charitable living assumes 
life in accordance \.Vith the Father's will. To Wesley, we are sinners saved by 
God's free offer of justifying grace to which we respond and receive \.Vith 
faith. "Without grace we can no more believe than perfectly obey, as a dead 
man can no more remove a straw than a mOlliltain.,,20 Grace goes before 
righteousness and pre-conditions our ability to follow Christ's example of 
love and self-sacrifice. God does not justify those who are already righteous, 
for "it is only sirmers that have any occasion for pardon: it is sin alone which 
admits of being forgiven." 21 
Wesley maintained in his sermon that justification was not synonymous 
\.Vith sanctification, the latter being "what [God] works in us by his Spirit" 
that leads us to holiness and Christian perfection. 22 The believer's moment 
of justification does not entail "the being made actually just and righteous. 
This is sanctification; which is indeed in some degree the inunediate frnit of 
justification, but nevertheless is a distinct gift of Goo, and of a totally different 
nature.,,23 Still, when one is justified lliltO the Father, God delivers him or her 
of all blameworthiness. In the strictest sense of Wesley's definition, the 
believer is pardoned from sin and graced with the possibility of growth and 
Christian betterment. She is not, however imputed the righteousness of 
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Christ. Imputation suggests a transmission of Christ's meritorious activity. 
The substance of his work is different from our 0\VIl. To assimilate the two, 
is to run the risk of the antinomian fallacy, which takes Christ's righteousness 
to be our 0\VIl, excusing our lives from the decency of moral uprightness. As 
Woodrow \Xlhidden suggests, "\Xlhen Wesley speaks of ilnputation, he always 
seems to sense the ominous specter of quietistic Moravianism or hyper-
Calvinism lurking about."24 As Baxter so avidly pointed out, one must 
distinguish between the quality of Christ's merits, and the righteousness 
practiced by those whom the Father justifies. "The primary, and most proper 
righteousness, lieth in the conformity of our actions to the precept."25 As 
Baxter maintained, the Jtrst order of righteousness belongs only to Jesus of 
Nazareth who modeled his life after the law without committing any sin or 
moral offense. Our situation is a bit different, however. As humans tainted 
byw1llful disobedience, we are unable to follow his perfect example of love. 
We can only hope for the second order, "when, though we have [broken] the 
precepts, yet we have satisfied for our breach, either by our 0\.VIl suffering, or 
some other way."26 To hUn, our hope of righteousness lay in "some other 
way," as we ourselves have flouted God's demanded perfection. Jesus 
appropriates the second order of righteousness to humankind through his 
steadfast abidance by the Mosaic Law. Emulating his selfless example of 
holiness, we too can participate in Christ's first order of righteousness, though 
it belongs to him alone. Our righteousness, which is of the second sort, 
germinates from Christ's exemplary act of atonement. As Baxter differentiates 
the two, "the righteousness we have in Christ, is one of the same sort 
with his; for his is a righteousness of the first kind. But Christ's 
righteousness, imputed to us, is only that of the second sort; and cannot 
therefore possibly be joined w1th our perfect obedience, to make up one 
righteousness for US." 27 
We are not ilnputed the righteousness of Christ, for his is perfect and 
sinless. Instead, God mends our sinful infirmity when we acknowledge its 
ilnperfection and allow his grace to take root in our lives. To Baxter then, 
second order righteousness is imputed to believers. As he understood it, the 
righteousness of God was appropriated by God alone, which contoured 
those enabled ascension to God in faith. God's ilnputed righteousness is 
participatory, that is, involves both the divine and human. God is gracious 
lover and gift-giver, which in tum correlates to our part: to the extent that 
humans receive God's gift through belief and holiness in and through the 
expiatory work performed by the Son, we are made righteous. The 
"righteousness of God" is not merited by any human endeavor (works of 
the Law), but manifests in those who are justified freely by the grace of God. 
God's righteousness alone reverses our errant ways; and it is Jesus Christ, the 
Son of God, who freely offers hilnself as the medium illltO this profoillld 
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reality. Laying grOlmdwork for Wesley and his sermon, Baxter distinguished 
between Christ's righteousness and ours, the latter of which begins to develop 
pending our faithful reception of God's gracious offer of pardon. 
To both Baxter and Wesley, the process of becoming righteous is not 
instantaneous, but gradual. It begins in the moment when one is justified, 
and comes to fruition (holiness) with continued faithful obedience to God's 
will. Unable to merit the rewards of salvation, we are justified by faith alone. 
Humanity must recognize its frailty and plead for Goo's mercy and forgiveness. 
Baxter further explicated this notion, which was deeply embedded within 
Wesley's sermon as well. "It is faith which justifieth men, 1. In the nearest 
sense directly and properly, as it is the fulfilling of the condition of the new 
covenant, 2. In the remote and more proper sense, as it is the receiving of 
Christ and his satisfactoryrighteousness."28 According to Baxter then, one is 
justified when she repents of her sin and grasps the righteousness of Christ. 
Not received according to merit but through mercy and grace, God ilnputes 
saving faith and unfailingly guides us toward righteousness. 29 Baxter's 
definition of faith was broad and overarching. It included 1) repentance, the 
pleading for mercy from what we actually deserve, 2) prayer for pardon, 
closely linked with repentance, and 3) living a life of genuine love and service, 
which entailed works of charity and forgiveness of others. In short, faith 
assumes the general quality of Christian practice that causes us to live in 
accord with the Father's conunandments. We are imputed this all-
encompassing Christian faith through obedience and servitude, as it is the 
necessary condition of our salvation: "even to our taking the Lord for our 
God, and Christ for our Redeemer and Lord, doth ilnply our sincere obedience 
to hiln, and is the sum of the conditions on our part.,,30 \Xlhen we are 
obedient to the w1l1 of the Father, and to Christ who atones for our sins, we 
are justified by faith and made fertile for righteousness. 
Likewise, Wesley posited the same in his sermon. Faith was essential to 
experiencing the righteousness of Christ: "But on what terms then is he 
justified who is altogether 'ungodly', and till that time 'worketh not'? On one 
alone, which is faith.,,31 Wesley defines faith as our conviction of the redeeming 
significance of Christ, and the acknowledgement of our sin and culpability. 
In Christ, we experience God's forgiving affability and are reconciled to the 
Father by the Son's meritorious work. In recognizing this objective, salvific 
reality, we too are justified to the Father by our belief in Christ's atoning 
sacrifice. As Wesley explained it, ''Justifying faith ilnplies, not only a divine 
evidence or conviction that 'God was in Christ, reconciling the world unto 
himself', but a sure trust and confidence that Christ died for nry sins, that he 
loved me, and gave himself for me.,,32 Only by recognizing God's genuine 
offer of grace, in and through the Redeemer of sins who extends his love 
even to "me," one is justified to the Father and forgiven of all her past 
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transgressions. In their respective soteriology then, it is clear that Baxter and 
Wesley held much in common. 
IV. Conclusion 
Wesley resonates wi.th Baxter that the Father imputes to the believer 
justifying faith. Wesley maintained that "[It] is the necessary condition of 
justification."33 Since we carmot wi.ll our 0\VIl salvation, the prerequisite to 
our forgiveness is \VIought by the Father alone, who imputes faith to the 
sirmer in the instant of justification. Prior to which, we remain in our sin, 
lacking the empowerment to respond to God's loving call. However, in "the 
very moment God giveth faith (for 'it is the gift of God') to the 'lmgodly', 
'that worketh not', that 'faith is cOlmted to him for righteousness,.,,34 
Convicted of his guilt, and made aware of Christ's saving presence, "faith is 
imputed to him for righteousness," and he is reconciled to the Father. 35 By 
faith alone is one justified and enabled to live the life of Christ, the life of 
righteousness. God imputes this faith to sinners who look to Christ for 
forgiveness and redemption. Justification by faith then is both something 
that God does in and for us which we cannot do ourselves, and an obedient 
act of contrition by which we recognize our sinful nature. 
This rondo resoilllds throughout the movements of John Wesley's 
sermon, and corresponds in detail wi.th much of the material extracted from 
Richard Baxter's Aphorisms of Justification. As noted, the two shared much in 
common: a deep disdain for the antinomian doctrine of salvation, a high 
esteem for Christ's atonement, a mutual recognition of urunerited grace, a 
shared valuing of imputed faith as the condition of justification, and a 
profoillld emphasis on the call to righteousness which we are presented in 
and through Christ's self-sacrificial death. Common throughout the two 
texts, these features illustrate the influence sustained by Wesley's sermon 
from Baxter's earlier Aphorisms. That Wesley incorporated into his 0\VIl 
soteriological framework certain theological implications previously held by 
Baxter is significant. Bypublishing-and prefac:ingwi.th positive remarks-
his predecessor's material, Wesley affirmed the text's validity, and allowed its 
meaning and intention to contour his 0\VIl mission and purpose. Moreover, 
by composing a sermon on the same matter) that incorporated similar 
language, intentions, and theological content from Baxter's earlier work, Wesley 
exposed an indebtedness to the seventeenth centurynon-confonnist, whose 
immense influence helped to lay the fOillldations for his sermon on Justification 
by Fazth. 
Joseph W. Cunningham., Ph.D., is visiting assistant professor of Western 
civilization and culture at Eureka College in Eureka, Illinois. 
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Jones in Conversation with Mortimer Arias' Theology of the 
Kingdom of God 
Abstract 
This lecture addresses the pneumatology of E. Stanley Jones in 
conversation with Mortimer Arias' theology of the kingdom of God. Jones 
was an advocate of what is knO\VIl today in Latin Anlerica as mision integral 
Integral mission seeks to restore every dimension ofhurnan life by requiring 
from Christians to be completely involved in the historical moment by the 
concrete demonstration of the power of the gospel in everyday life. Later, 
this illlderstanding of mission was used in Bolivia to propagate the gospel 
illldera brutal right-\.V.ingmilitaryregime by Bishop Mortimer Allas. Therefore, 
the kingdom of God as used by Jones and Arias was an encompassing 
eschatological reality that should be manifested in the present order by the 
power of the Holy Spirit in the lives of Christians. 
Key Words: Pneumatology, Kingdom of God, Liberation Theology, 
Methodism, Latin Anlerican Methodism 
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The first part of the title of this presentation evokes all kinds of questions 
and red alarms. ''A Classless Society?" Names such as Karl Marx, Vladimir 
Lenin, Joseph Stalin, and Mao Zedong come to m:ind. However, I wonder 
if Jesus Christ or the Early Church of Acts is part of that picture represented 
in the clause. In the 1930s, E. Stanley Jones thought it was. He earnestly 
believed that some aspects of Marxism were closer to the Kingdom of 
God than the great devour of capitalism. Thirty years after Jones somewhat 
positive assessment of Marxism, another Methodist missionary Bishop, 
Mortimer Arias, constructed a theology of the Kingdom of God in the 
midst of the revolutionary and volatile context of Latin America in the 
1960s. My intention in this presentation is to describe and analyze how E. 
Stanley Jones used pneumatology in the formation of his theology of the 
kingdom of God and how J ones has influenced many Latin Americans, 
one example being Mortimer Arias. First, I '-Vill present the pneumatology 
of E. Stanley Jones and its contribution to theorizing the Kingdom of God 
in his theology in the 1930s. Second, I will describe and analyze the theology 
of the Kingdom of God of Mortimer Arias in the context of Latin America 
in the 1960s. Finally, I will make some suggestions for the contemporary 
church based on Jones and Arias contributions. 
The Pneumatology of E. Stanley Jones: Theorizing the Kingdom 
of God 
E. Stanley Jones is recognized today as one of the greatest North 
American Methodist missionaries of the twentieth century.2 His 
accomplislnnents have placed hUn in a league of his 0\.VIl. For example, 
Asbury Theological Seminary honored him by naming one of its schools 
the E. Stanley Jones School of World :Mission and Evangelism. The 
Foundation for Evangelism honored Jones by endo'-Ving Chairs of 
Evangelism in United Methodist Seminaries in the United States, Germany, 
Africa, and Russia under his name. Jones' granddaughter continues his legacy 
through the United Christian Ashrams and the E. Stanley Jones Foundation. 
However, as David Bundy warns us, "The myth of Jones as missionary, 
revolutionary statesman, charismatic speaker, best-selling author, and 
spiritual giant remains unexamined. Perhaps because of the superhuman 
image, Jones has been the subject of very little critical reflection and 
research.,,3 One area in which Jones has not received any attention is his 
pneumatology. Jones pneumatology is of utmost importance because it is 
the corner-stone of his theology of the Kingdom of God. I will follow 
Billldy's advised to read Jones in his 0\.VIl historical context, but more 
precisely, to see how the Kingdom of God was articulated in narratives in 
his life and how it is better to read and treasured Jones as the proto-liberation 
theologian of the Methodist tradition. 4 
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The historical period under consideration is the decade of 1930 to 1940. 
J ones has been in India for over twenty-three years. His theological perspectives 
and evangelistic methods had gone through intense transformations. \Xlhen 
Jones arrived in India in 1907, after graduating from Asbury College, his 
preaching and teaching were an invitation "into an individualistic and 
perfectionistic Kingdom of God."s His efforts in an ascetic form of 
evangelism in which prohibitions, discontinuity with the past, and strict 
orthodoxy, collapsed in front of him with the new Indian nationalism 
emerging at the period. Bundy states, "He had come to the hard-earned 
realization that an imperialistic alien Christianity rooted in disdain for India 
and for the Indian intelligentsia would not lead Indians to an experience of 
Christ."o Mter a year in furlough in the United States, Jones went back to 
India with uncertainty and great anxiety. But now, he realized that he has to 
take seriously Indian history, culture, and religions. He knew that he needed 
to change his evangelistic tactics, but did not know how to. It was through 
the Indian renaissance and nationalistic movements which pushed Indian 
theologians to think more in terms of their 0\VIl cultures that Jones cmne to 
the realization that he needed to offer the experience of Christ to people 
instead of a Christ in Western form.7 
In his most acclaimed book, The Christ of the Indian Mad, Jones presented 
the process of how Christ has been naturalized in India. By naturalization, 
Jones intended a definition similar to that of indigenization. Jones 
considered Jesus to be the highest expression of human perfection and 
revelation of God. He pointed out, "if God in character is like Jesus, he is 
a good God and trustable ... We believe that God is Jesus everywhere and 
Jesus is God here-the human life of God."s Jones had an understanding 
of the supremacy and lordship of Jesus over all religious expressions and 
ideological aspirations. He wanted to present Christ apart from any influence 
of European imperialism. His efforts were directed to naturalize the nmne 
of Christ in Indian soil. 
Another irmovation was the theological Round Table Conferences for 
inter-religious dialogue with Hindus and followers of Islam. 9 The 
conferences were designed to address the controversies of nationalism and 
colonialism. Jones gained the respect of many national leaders that were 
followers of Hinduism or Islam. At these meetings members of high castes 
were regularly present and they were very sympathetic towards the discipline, 
character, virtuosity, and devotion of Jesus Christ. lO For Jones, the encounter 
with adherents of other religious traditions confronted him with his 0\VIl 
shortcomings and spiritual needs. He stated, 
The valuable thing for us as Christians in the Round Table 
Conferences with non-Christians lay in the fact that we were 
compelled to rethink our problems in light of the religious 
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experience of non-Christians. So while these Conferences have 
been valuable in our approach to the non-Christian faiths, they 
have proved of even greater value to us in facing our 0\VIl 
problems, spiritual and intellectual. 11 
Definitely,Jones has come a long way since his first arrival in India in 1907 
when his "theology was neat and tied up wi.th a blue ribbon-lUlchanging."12 
Now, one of his paradigms to change the structural problems of India and 
the world was a Hindu, Mahatma Gandhi and his theory of non-violent 
resistance. For Jones, Gandhi's method was so effective that he thought it 
could prevent all future wars.13 Also in this period, J ones developed the 
Christian asharam. A shrams in India originated in the late nineteenth century 
as nationalistic centers of Indian reform. Jones wanted the Christian ashram 
to be at the center of the nationalistic life of India to evangelize it. As Jones 
developed the Christian ashrams based in the principles of the kingdom of 
God, the kingdom of God ceased to be an individualistic concept and became 
a holistic tactic that embraced the whole hwnan being. 14 His missiological 
development in theorizing the kingdom of God as a historical proposal 
could be attributed to the guidance of the Holy Spirit. 
For Jones, the church of the 1930s was living a life behind closed doors. 
He compared it wi.th the disciples after seeing the resurrected Jesus. They 
were still lacking courage to face the reality of the demands of the one they 
called Master. It was not illltil they received the promise of the Holy Spirit 
that they went out of the prayer house to confront the world wi.th the 
message of Jesus as Christ. Living behind closed doors meant that the 
church was living between Easter and Pentecost. The church has embraced 
the life, death, and resurrection of Jesus Christ but has not appropriated 
the story of Pentecost. Without incorporating the story of Pentecost, the 
church was living in the closed doors of fear. Jones pointed out, "The only 
power that could and did get them out from behind those closed doors and 
loose them and their message upon the world was Pentecost."15 
Jones believed that the Holy Spirit had a double function in the lives of 
Christian believers. First, using Acts 15:8-9 in which Peter says: "God, 
which knows the hearts, bare them \."V"itness, giving them the Holy Spirit, 
even as he did lUltO us; and put no difference between us and them, purifying 
their hearts by faith," Jones considered the purification of the heart as one 
common element that lUlited all Christians in their quest to know Jesus 
Christ. Second, building upon Acts 1:8, Jones believed that the Spirit gives 
power to wi.tness for Christ from Jerusalem to the ends of the earth.16 
According to Jones, "The one (purification) is to supply my 0\VIl need, the 
other (power) is to supply the needs of others." 17 As Jo1m Wesley, Jones 
believed that the Holy Spirit was not only the catalyst between God and 
humans, but herself the zeal of fellowship between the human and the 
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divine. is For example, one of the formative experiences ofJ ones wi.th the 
Holy Spirit was in a prayer meetingwi.th four classmates at Asbury College. 
He remembers in his autobiography, "I was filled-filled wi.th the Holy 
Spirit. Wave after wave of the Spirit seemed to be going through me as a 
cleansingJtre. I knew this was no passing emotion; the Holy Spirit had come 
to abide wi.thin me forever." 19 The encounter wi.th the cleansing fire of the 
Spirit provides the second assertion of Jones, now the believer is ready to 
receive the power of God for wi.tness. 
J ones evangelistic message was directed to human beings as a whole. 
He believed that the work of the Spirit in entire sanctification was conducive 
to a life of service. This term mentions the necessity of a state of grace 
that cleans es the heart from sin and fills it wi. th perfect love. J ones believed 
that entire sanctification was the dominion of Christ in the soul. 20 Jo1m 
Wesley saw entire sanctification as "pure love; love expelling sin, and 
governing the heart and life of a child of God."21 Christian perfection is 
therefore practical; for this reason Methodism has always emphasized social 
concern and action. Perfect love is a gift given for the purpose of serving 
others. In this sense, the concept of Christian perfection is closely related 
to that of social holiness by emphasizing the ethical demands of Christians 
who experienced the outpouring of the Spirit. Jones pointed out, "If it to 
be entire [sanctification], it should begin at the individual man and go as far 
as his relationships-social, economic, racial, and interracial---extended." 22 
In this sense, the Spirit offers a new logic to engage the world and life as a 
Christian in it. The logic of the love of Christ pour in the soul by the power 
of the Spirit was the way of overcoming evil wi.th good, hate by love; a life 
of inexhaustible forgiveness and love. Jones stated, "Pentecost is the Sermon 
on the Mount (Plane) become practicable."23 Here lies how he theorized 
the kingdom of God as a real alternative to any political, economic, and 
social system. Jones insisted that if Christians truly are possessed by the 
Holy Spirit, the Spirit would lead them to be more Christlike and to be 
more Christlike was to live in the fullness of the Spirit. 
It was not after Jones visited Russia in 1934, that he developed the 
kingdom of God as an alternative social program to the needs of the world.24 
J ones was deeply moved by the Russian experiment. He remembered the 
experience in his autobiography, "I had to go outside my native land to 
make a major discovery-the discovery of the kingdom of God. I found 
it, of all places, in Russia!. . .! had always knO\VIl it, but there it became vital 
and all-compelling. It possessed me. Russia had inwardly hit me hard." 25 
Jones saw in the Russian experiment the appearance of a new society; a 
society founded upon the higher principle of co-operation. He pointed 
out, "we are beginning to see that of all the outmoded conceptions selfish 
competition is the most outmoded. It simply w1l1 not fit this new world 
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which is striving to emerge."26 Jones perceived that Marxism was a powerful 
challenger to Christianity. For him the only way to get ahead was not through 
ideological argumentations, but rather, an even better world order, a new 
reality rooted in the kingdom of God. 27 
After his visit to Russia, Jones was so moved or tormented that during 
his trip back home while reading at night, he heard the "Irmer Voice" raising 
the question of whether or not he should \.VIite an interpretation of the 
Christian message in light of the Communistic challenge. He went straight 
to the A shram at Sal Tal in the Himalayas where with a group of one hundred 
people debated for months a Christian alternative to the message of Russian 
Communism. The end product was Christs Response to Communism. Jones 
saw serious problems in the Russian experiment such as "lack of liberty, its 
compulsions, its ruthlessness, and its materialistic atheism," but those 
problems were overpowered by the quest of "a classless society," a society 
founded in cooperation. 28 It is not that suddenly Jones is a Red Commi. 
He just wonders if capitalism fit into a cooperative system? If it could, 
Jones admitted that he would be very happy because he was not committed 
to any alternative system. 29 However, he was very critical of the system and 
doubted that it will ever change. He pointed out, ''A..dam Smith and his 
Manchester school of economics promised that the laissezfaire doctrine 
would work out for the good of the greatest number. It has not. It carmot. 
It has left us with a world half overfed and the other half underfed."30 He 
even called for a clear separation between Christianity and capitalism, 
something that today looks like anathema for some Christian conservatives. 
He pointed out, Christianity must, on no account, be considered bound up 
wi.th capitalism and its destinies, for it was here long before capitalism arose, 
and it w1l1 be here long after it has been changed; or, if it carmot be changed, 
then supplanted by a juster social order."31 
Because Jones perceived Pentecost to be the Sermon of the (Mount) Plane 
made practicable, he took Jesus first appearance after being tempted in the 
desert by the Devil as his starting point for the social agenda of the kingdom 
of God on earth. Ironically, the evangelical Jones used the gospel of Luke 
4:16-20 as starting point some thirty years before Roman Catholic Latin 
American liberation theologians used it to launch their criticisms against 
systems that perpetuate poverty. Jones did not spiritualize the story of the 
preaching of Jesus to the poor, but rather, internalized it as the only way to 
move forward wi.th the message of salvation. He pointed out, 
Necessities should be provided for all, before luxury is provided 
for any. Economically, the first concern for this new Kingdom 
is for the poor, not that they should be comforted bypromises 
of future rewards to be content now, but that poverty should 
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be banished by providing for the poor the good things that 
God has provided for alP2 
The Marxist slogan "to each according to his /her needs" was penetrating 
Jones' irmer core. For hUn, the church should have a better solution to solve 
the economic inequalities of the day by promoting programs of cooperation. 
The Lord's Year of the Jubilee would be incorporated as a new beginning on 
a world scale. It would be more radical than Marxism because it would cancel 
all debts and the redistribution of land and goods would be distributed to 
each according to his /her need. J ones went even further, he argued, "I am 
persuaded that if Christianity were really applied again, it would result in 
some fonn of collective sharing akin to Conununism."33 
However, we have to remember that all these proposals were 
accomplishable through the economy of the Spirit in restoring all things to 
the one God,Jesus/Christ. This was the program of the kingdom of God. 
It was a historical manifestation of the grace of Jesus/Christ in the here/ 
now, and not an eschatological pie in the sky. Jones argued, "It meant 
nothing less than replacing this present unworkable world order, based on 
greed and selfishness, with God's order. That is radicalism, beneficent, 
blessed radicalism."34 Because of this blessed radicalism, Stephen A. Graham 
has interpreted Jones as constructing a totalitarian type of theocracy. 
Graham argued, ''Jones' published writings and his involvement in political 
events and issues throughout his life were informed by a consistent political 
philosophy, a philosophy of the totalitarian kingdom of God."35 I am not 
that enthusiastic in reading Jones as a political philosopher because he was 
simply not one. I think that it is better to read him as an evangelist who was 
trying to respond to the challenges of Russian conununism with a program 
of social restoration based in the pneumatological construction of the reign 
of God. I have to found yet where Jones wanted to established a Christian 
political party or a Christian theocracy in is \VIitings. \XlhenJones brings 
attention to the totalitarian kingdom of God, he is making the illogical 
assertion that love w1l1 conquer evil, meekness will triumph over war; and 
the demands of Jesus as king will subvert the current system to a system 
rooted in the story of Pentecost and the purifying and empowering presence 
of the Spirit in the Christian conununity. 
Mortimer Arias' Theology of the Kingdom of God 
Mortimer Arias was born in Durazno, Uruguay. He converted at an 
early age. He was called to ministry and received his first appointment as 
pastor in the Methodist Church of Uruguay. After a long pastorate in 
Uruguay, Arias was appointed a missionary to Bolivia by the World Methodist 
COllllCil in 1962. He became the first Bishop of the Bolivian Methodist 
Church and served in that post illltil the political situation forced him into 
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exile in 1980 after spending some time in jail. 36 Arias studied in the Evangelical 
Theological Seminary in Buenos Aires, Argentina, knO\VIl today as ISADET, 
and at Perkins School of Theology in Dallas, Texas. He was the main speaker 
of the Fifth Assembly of the World COllllCil of Churches in Nairobi, Kenya 
in 1975. He also was a visiting professor at the Claremont School of Theology 
and Iliff School of Theology in the 1980s while also serving as President of 
the Latin American Biblical University in San Jose, Costa Rica. 
\X1hen Arias arrived in Bolivia in 1962, the situation was as in much of 
Latin America, a continent going through rapid social changes, revolutions, 
cOilllter-revolutions, and military dictatorships.37 ReforITlS in modern society 
have led to a prelude either of stability or revolution. In Latin America, 
when a government (mostly military socialist) demanded more economic 
equality or agrarian reforms, most often the reaction from Conservatives 
was to unite forces \.Vith factions of the military and endeavor a coup d)etat 
thus giving back power to the oligarchies and military regimes. Bolivia is 
no different. In 1951, Victor Paz Estenssoro of the Nationalist 
Revolutionary Movement, won the democratic elections. The oligarchy 
was terrified. Estenssoro's victory was equated \.Vith Conunllllism and the 
election was stolen away from the NRlvf. President Urriolagoitia resigned 
and turned the government to the chief of the army, General Ovidio 
Quiroga. General Quiroga armulled the elections and appointed a military 
cabinet \.Vith General Hugo Ballavian as interim President. 38 These events 
meant that two decades of reforms would be overturned, and the path to 
equality blocked by the oligarchy and enforced by the arm forces. Disgusted 
\.Vith endemic corruption, economic inequality, and injustice, new coalitions 
were formed and a new majority fOillld its voice through the National 
Revolutionary Movement. On April 9, 1952, the NR1vf has retaken power 
from the military jilllta. The three central goals of the NR1vf were universal 
suffrage, nationalization of the mines, and land reform. Waltraud Morales 
argues that "in this most fundmnentallevel, the NMR social revolution was 
a success: the nationalists, labor left wing, and the miner's union realized 
the nationalization of the mines; the peasants and indigenous conununities 
achieved the passage of land reform; and the majority of Bolivia's 
dispossessed experienced meaningful citizenship and full voting rights."39 
The NRlvf ruled for twelve years illltil 1964 when a right wing military 
cOilllterrevolution took place in which a ravaged militarism lasted another 
eighteen years. It is in this context of rapid social, political, cultural, and 
economic changes that Mortimer Arias ministered in Bolivia. 
Arias developed a public ministry articulated in his evangelistic vision 
of giving "the whole gospel, for the whole person, for the whole society, for 
the whole world."40 This evangelistic mission that began with his publication 
of "Bolivia: Manifesto to the Nation" and ''Bolivian Theses on Evangelization 
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in Latin America Today," and culminated on his book A nnouncing the Reign of 
God, were crucially influenced by the theology of the kingdom of God ofE. 
Stanley Jones. Arias recounts, "Since the time of my conversion, I have been 
haunted by the subject of the kingdom of God, for about that time I read E. 
Stanley Jones for the first time and I continued to read his works in my 
seminary days and in the beginning of my ministry in my native Uruguay."41 
For exmnple, in "Bolivia: Manifesto to the Nation," Bishop Arias advocated 
the liberation of all Bolivian people from the structures of oppression that 
dehumanized them. For Arias, the most important thing was how to give 
witness to Jesus Christ and how the church could be incarnated in the culuues 
of that nation. The document reads, "Our reason for existing is fOllild in 
Jesus Christ. It has to do with a liberation to salvation, which extends to all 
aspects of man, his soul and his eternal destiny and also his historical, material, 
individual and social being. God is interested in all of life and not only in part 
of it. This is the message of the Bible which we proclaim and desire to 
incarnate."42 As attested in this quote, as Jones, Arias believed that the gospel 
penetrates all aspects of human existence. For this reason, the ''1v1anifesto'' was 
a harsh criticism against the revolutionary military regime, but also offered 
words of praises for the good things the government was doing: 
As Christians and Bolivian citizens there are some aspects of 
our present goverrunent that concern and disturb us; the 
excessive placing of military persormel in the key posts of all 
areas of goverrunent and the always latent risk of drifting 
toward messianism and military fascism, the lack of participation 
of the people even at municipal level, the partial suppression 
of the Constitution and the absence of a representative 
legislative organism ... We sincerely recognized a highly positive 
balance in the present revolutionary goverrunent. We support 
those measures as the nationalization of our natural resources, 
the repealing of the Law of State Security and Regulation of 
Unions, the withdraw of the armed forces from the mines 
and the restitution of workers who had been dismissed for 
political reasons. 43 
We have to understand that this holistic llilderstanding of evangelism 
was conducive to the formation of a complete human being in the image 
of Christ. Someone who would recognize Christ as supreme Lord over all 
political and ideological regimes, but at the smne time, would feel compel 
by the grace of God poured through the Spirit to seek the poorest of the 
poor. We have to take into consideration also that the "Manifesto" was 
read first by Arias and a group of Methodist Christians to the President of 
Bolivia and a General of the armed forces in times of political repression. 
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For Arias the kingdom of God was more Christological than 
pneumatological. He barely made the cormection of Pentecost as a 
continuation of the story of the life, death, and resurrection of Jesus. 
Nevertheless, Arias as Jones, presented an interpretation of evangelism using 
the reign of God as locus. For Arias, the kingdom of God was the central 
theme in the devoted life of the preacher from Nazareth. Jesus was the 
incarnate Word of God who came to armounce the kingdom of the Father. 
In doing so he proclaimed a kingdom of peace and love. The kingdom 
comes as a gift that can be approached by everybody. It is a kingdom of 
love in which God is depicted as "motherly tenderness" and "long-suffering 
parenthood." The virtue of the kingdom of God as a gift is that it is a 
present reality. Arias pointed out, "the armouncement of forgiveness in 
the reign of God is an act of total liberation.,,44 This act of total liberation 
is represented by the incorporation of the sirmer in the affairs of the 
community. Therefore, as Arias argued, the kingdom of God is life. Jesus' 
proclamation of the kingdom was a restoration of life for those who listen 
and follow his teachings. The message of the kingdom as proclaimed by 
Jesus brought forgiveness of sins, life, restoration, and fellowship in 
community. This holistic framework of the announcement and 
establishment of the kingdom of God is the presence of God in our midst 
through Jesus Christ and the Holy Spirit. 
Arias argued that to annOllllce the kingdom as gift involves telling the 
old story of Jesus and his love for humankind. 45 It is proclaiming grace and 
forgiveness to a world that is immersed in selfishness and sin. The 
proclamation of the kingdom as gift is the assurance of God's restoring 
power to hwnanity. For Arias, once humanity and the church have accepted 
the kingdom as gift a new dimension in evangelization '>Vill emerge as 
compassion. He stated, "there is no evangelization, no real sharing of the 
good neW'S, without compassion.,,46 Compassion '>Vill be the key element in 
any evangelistic effort. For Arias, compassion needs to be directed to the less 
fortunate of society, those sinned against. In offering the kingdom of God as 
gift, Arias proposed a new way of considering the Lord's Supper. For him, the 
Supper was an open invitation to those who needed acceptance and restitution 
and the most powerful evangelistic event in Christian congregations. 
Arias believed that part of the problem that Christianity faces in constructing 
a theology of evangelization has to do '>Vith its defictiw understanding of 
eschatology.47 For A rias, the theme of the kingdom has a double function: 
atlllunciation and denunciation. He stated that "to evangelize is to atlllounce 
the coming kingdom, the kingdom of peace and justice, of love and life, the 
consurnrnation of God's purpose of love '>Vith humanity and his universe.,, 4<J 
Therefore, to armounce the kingdom as hope means to fulfill the ministry of 
denunciation. Armunciation and denunciation are intrinsically connected 
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W':ith the message of restoration of the kingdom of God. In this sense, the 
kingdom of hope becomes an instrument of judgment. ArmOllllcing the 
kingdom of God as hope W':ill fulfill the ministry of consolation. There are 
millions of people living improbable lives in need of consolation. The 
church is called to be that agency that fulfills the special task of consoling the 
marginalized of society. 
Arias invited his audience to enter in a new dimension of discipleship 
and evangelization. The process of discipleship is a total surrender to the 
w1l1 of God as portrayed in the preacher from Nazareth. Jesus gave himself 
for the cause of humanity in self-denial and sacrifice, annOllllcing the 
kingdom and denOllllcing the anti-kingdom. His life is a challenge to those 
who pretend to be his disciples \."V"ithout follo\."V"ing his footsteps. Kingdom 
evangelization is a challenge to every believer to enter into a new dimension 
of self-sacrifice and denial. 
Conclusion 
You might ask, so what? \Xlhat does a missionary/evangelist of the 
1930s and another from the 1960s can teach us about how to live a Christian 
life in a neo-capitalist society. The Cold War is over. Capitalism has become 
for many an omnipotent, onmipresent god. Free-markets, free-enterprise, 
and competition rule the atmosphere of the globe \."V"ith impunity and disdain. 
In the late 1980s, Francis Fukuyama even welcomed the new era W':ith open 
arms and baptized it as "the end of history." 49 By placing liberal democracies 
as the incontestable victor over all forms of human economic and political 
systems, Fukuymna shut do\VIl not only any alternative solution on how to 
organize society, but also, all sources of criticisms against the current system. 
Indeed, according to Rob van Drinunelen, "economics is sometimes 
presented in quasi-religious terms."50 The classical exmnple of a theologian 
legitimazing and creating a Christian dogmatic interpretation of democratic 
capitalism is the Roman Catholic ethicist :Michael Novak. For Novak, 
democratic capitalism has its 0\VIl theological presuppositions, values, and 
systemic intentions all combined in a "market economy; a polity respectful 
of the rights of the individual to life, liberty, and the pursuit of happiness; 
and a system of cultural institutions moved by ideals of liberty and justice 
for all.,, 51 Novak sees the Trinitarian illlderstanding of God as plural as an 
imperative to illlderstand democratic capitalism: "I find attractive and resonant 
\."V"ith dark illumination---a political economy differentiated and yet one. Each 
of its component systems has a certain autonomy from the others; each system 
us interdepended \."V"ith the others. Each has its distinctive operations, methods, 
rules. Each tmnes and corrects and enhances the others."52 
Not only Novak applies to democratic capitalism the doctrine of the Trinity, 
but also, the incarnation and original sin. Brazilian-Korean theologian and 
SANTIAGO-VENDRELL: " A C LASSLESS SOCIETY?" I 31 
economist, Jilllg Mo Silllg argues that "if capitalism has an endogenous 
theology, it must share fundamental characteristics wi.th all religions. This 
entails the promise of paradise; the notion of original sin, and the way, as 
well as the price, to pay (the necessary sacrifices) for reaching paradise."53 
Here lies the attraction for many people who see the free-market wi.th salvific 
eyes. For Novak, corporations are the new incarnationallife of God in the 
world. Novak builds on the imagery of Isaiah 53: 2-3 which presents the 
Messiah as deformed, despised by all, wi.th no beauty, rejected and scorned, 
to represent the modern corporation. He points out, "I would like to apply 
this words to the modem business corporation, a much despised incarnation 
of God's presence in this world."54 In this sense, corporations become the 
agents of God's grace in the world. Novak sees seven signs of grace in 
corporations: creativity, liberty, birth and mortality, social motive, social 
character, insight, and the rise of liberty and election. 55 
The theology of the corporation is representative of the Church in the 
world. As the Church is call to be the first-fruits of the kingdom, the 
corporation is call to be the redemptive agency of God in the world. 56 
Supposedly, because of their redemptive grace, corporations "lift the poor, 
create a broad middle class, and lUldermine aristocracies of birth."57 \Xlhat 
the statement does not tell us is that democratic capitalism is usurping the 
throne of God by implementing the promises that Christianity made for 
the afterlife in the present. 58 This irrational logic of continual sacrifices 
means that the poor and excluded would never see the promised land of 
unlimited wealth. But as recent events has shO\.vn us wi.th the Occupy Wall-
Street Movement, people are starting to perceived economic inequality as 
what truly is, an imposition by the aristocracy, an evil to be confronted. 
One good example could be the denilllciation of the 2012 budget presented 
by Republican Congressman Paul Ryan by the United States Conference of 
Catholic Bishops. The Bishops categorically denied that the Ryan budget is 
following Catholic social teachings by denolUlcing its cuts for the most 
vulnerable of our society and condemning it as failing the moral criteria of 
the Roman Catholic Church. 59 
I think that the teachings of Jones and Arias about the kingdom of God 
are pertinent and challenging to the contemporary church. Both of these 
evangelists expolUld the theme of the kingdom of God as locus theologicus. 
We should embrace their teachings and put the kingdom of God at the 
center of our ecclesiastical agenda. The kingdom of God offers an 
evangelistic testimony of ethical decisions in front of the church. A church 
filled wi.th the power of the Spirit would be a church that is constantly 
annoilllcing the kingdom of God as a gift, as hope, and as challenge. She 
would not sell herself to the highest bitter, but rather, would be incarnated 
in the contextual reality she is addressing. It would not opt for a political 
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regime, but would work within any system to bring the light and salt of 
Jesus Christ to the situation. An ecclesiology that is oriented towards the 
kingdom would have the values of the kingdom in her inner being. The 
values of the kingdom as testified by Jesus would always start by 
remembering that the Spirit of the Lord is in the church to proclaim the 
Gospel to the poor, to proclaim freedom to the prisoners, and recovery of 
sight to the blind, to release the oppressed, and to proclaim the Year of the 
Lord's Jubilee. 
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Abstract 
How does theology and theoryinfonn evangelical international development 
initiatives? The present article answers this question by reviewing the creation 
and growth of the international development industry, by outlining the 
dominant theory in evangelical development today, and by pointing to 
possible future directions. It argues that Transformational Development, 
currently the dominant evangelical development paradigm, has played a critical 
role in evangelical development theory and practice. But there are weaknesses 
to the theory. New voices, especially Wesleyan voices, are needed to shape 
evangelicalism's response to poverty in the 21 st century. 
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Introduction 
Evangelicals have long been committed to Christian development. Well 
over 70 international evangelical Non-Governmental Organizations (NGOs) 
are based in the United States alone. They include such household names as 
Compassion International, the Salvation Army, Smnaritan's Purse, World 
Vision, and World Relief. Collectively, evangelical NGOs work on every 
continent and in every region of the world, from Argentina to Siberia, and 
from Vietnmn to Angola. The scale of work that evangelical NGOs perform 
is impressive. World Vision's budget in 2003 was $513 million (\Xlutlmow 
2009). The resources provided to such organizations by evangelicals sitting 
in pews across Anlerica are considerable. In 2001, US. Protestant churches 
contributed $3.7 billion to overseas ministries (\X'utlmow & Offutt 2008). 
Without a doubt, these organizational vehicles for evangelical outreach are 
present in the utter most parts of the earth, and they are busily working to 
transform the world for Christ and His Kingdom. 
But what exactly do evangelical NGOs do in all these places, and howis 
it related to missionary work? More importantly, how did all of this get 
started, and what are the theological and theoretical principles on which 
they operate? The present article attempts to answer some of these questions. 
It notes that Transformational Development is the dominant paradigm in 
the evangelical development conununity. Transformational Development, 
which coalesced in the 1990s after several decades of incubation, presents 
a Christ-centered perspective of development. It has helped to orient 
evangelical development work around the world. 
There are, however, indications that other evangelical development 
theories can and should be developed. The world has changed since the 
1990s, as has our knowledge about issues related to international 
development. \X1hat possibilities exist in the evangelical world that might 
help it keep pace? This article points to promising ways in which the Wesleyan 
conununity might contribute to these issues. First, though, a brief overview 
of what international development is, and the evangelical conununity's place 
in it, is necessary. 
The Beginnings of Modern International Development 
Since at least the time of Jolm Wesley, Westerners have struggled to 
understand the changes wrought by industrialization, urbanization, global 
trading systems, and other aspects of international social, political and 
economic structures. Scholars struggled to articulate what was happening 
to the world around them, and began referring to their contemporary society 
as 'the modern world'. They distinguished this from 'the traditional world', 
or societies that had not been industrialized, urbanized, or democratized. 
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Such scholars viewed the break between 'modem' and 'traditional' societies 
to be among the most important divides in human history. 
By the beginning of the twentieth century it had become clear that the 
advantages of modernization were tremendous. Humanity advanced on 
the strength of scientific and tedlllological innovations that touched every 
element of life. As a result, the West's capacity to generate wealth and extend 
life set them apart from any other civilization in history. In everyday life, 
this meant that solving basic problems, like finding potable water, curing 
illnesses, and transporting people and things quickly and over great distances, 
had never been done more effectively. 
There was a seamy underside to such advances. Industrialization brought 
horrendous working conditions to factory workers. It tore at the social fabric 
of some connnunities, as new economic activities and commitments changed 
the rhythm of family relationships. The atomization of society left the 
modern individual lonely and insecure. But the alternative to these social 
ills was, as Thomas Hobbes observed, a life that was nasty, brutish and 
short. The modern world, with all its promise and progress, still appeared 
to be the better option. 
The processes of modernization primarily shaped Western cOlmtries 
illltil well into the era of the World Wars. There were colonial incursions 
and missionary activities around world, but they did not result in the creation 
of modern societies. After World War II, however, a new, bi-polar world 
order, revolving aroillld the United States and the Soviet Union, would 
begin to extend modernity in new directions. In the West, the rebuilding of 
Europe came first. The 1944 Bretton Woods Conference established a 
framework for financial and connnercial relations between non-Soviet Block 
cOillltries. It also created five new multilateral institutions, including the 
International Monetary Fillld (IMF) and the World Bank. The IMF in 
particular was intended to work closely with the Marshall Plan as Western 
powers rebuilt Europe. Indeed, most initiatives in this era were intended to 
strengthen and integrate Western societies on both sides of the A tlantic 
(Lairson & Skidmore 2002). 
Three trends, however, allowed the focus to fairly quickly shift away 
from Europe and toward the Global South and East. First, the Cold War 
drew increasing attention to COillltries on the periphery of the new world 
order, such as Korea. Second, Western policy makers and academic elites 
became aware of the benefits that might be accrued by helping other 
cOillltries and cultures to modernize. Finally, soldiers who fought in World 
War II's African and Asian theaters, as well as in the Korean War came back 
with tales of grinding poverty and a motivation to help those caught in 
such misery. A number of evangelical NGOs were fOilllded for precisely 
this reason. It was thus that both at the government and at the grass roots 
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level, the us. and other Western countries began to develop the rationale and 
the tools necessary for engaging in international development. 'International 
development' became nearly synonymous with 'modernization' (Balaam & 
Dillman 2011). 
In the 1950s and 1960s, modernization theories were hammered out in 
Anlerica's finest universities and then converted into templates for us. 
engagement in Africa, Asia, and Latin Anlerica. Walt Rostow was a central 
figure in these developments. As a professor of Economic History at MIT 
in the 1950s, Rostow developed a theory outlining how traditional societies 
could be ushered into the modern world by passing through stages of 
economic growth. Such growth, Rostow argued, needed to be accompanied 
by political democracy, infrastructural improvements, and tedlllological 
advances. In 1960, Rostow joined the Kennedy Administration. In 1961 
The United States Agency for International Development (USAID) was 
founded, as was the United States Peace Corps. Both institutions were 
intended to serve US. interests by helping impoverished societies become 
modern, democratic nation states. Fledgling modern democracies, it was 
assumed, would choose to align themselves with the West in the Cold War 
context (Balaam & Dillman 2011). 
Most modernization projects did not, however, go according to plan. 
Stages of economic growth outlined in a textbook were not easily mapped 
onto societies that were often characterized by conflict, corruption, and 
oppression. The term 'mis-development' crept into the vocabulary of aid 
workers and development scholars, and it seemed that many developing 
countries were simply trading in one form of poverty for another. In the 
1970s and 1980s, economic and political crises became the norm across 
entire regions, and dependency on Western aid to sustain whatever advances 
were achieved became far too common. 
Scholars and practitioners thus began to cast about for new models and 
interpretations of development - an intellectual project that continues 
unabated today. An early theory that competed most directly with 
modernization theory was dependency theory. It posited that Western 
countries represented the core of the global system, and countries in the 
Global South and East constituted the periphery. In this view, resources 
flow from periphery countries to core countries, enriching the latter at the 
expense of the former. Again from this perspective, the Bretton Woods 
System thus served as a way to oppress and to impoverish most African, 
Asian and Latin Anlerican countries, while making North Anlerican and 
Western European countries rich. Modernization theorists took exception 
to these ideas, and the two theories served as the poles of debates on 
international development for decades. 
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In the midst of academic debate and, more importantly, deep civil conflict 
and strife, religious actors in developing cOlmtries also felt compelled to 
make sense of what was happening in their world. This was nowhere more 
true than in Latin Anlerica, where civil wars, state sponsored violence, 
military coups, hyperinflation, and failing industries created misery and 
despair. The most prominent religious response to this state of affairs cmne 
out of the Catholic Church, and quickly came to be knO\VIl as liberation 
theology. Some of its primary architects were Gustavo Gutierrez (1973) 
and Leonardo Boff (1978). The 1968 Latin Anlerican Episcopal Conference 
in Medellin, Colombia was a critical moment for liberation theology's wi.der 
acceptance by Catholic leaders. Liberation theology was, and is, a theology 
that is employed as both a reflection on a social context and as an instrument 
in its alteration (\X'olterstorff 1983). Because of this latter element and its 
particular application in Latin Anlerica, those who taught liberation theology 
also helped to channel people into various armed resistance movements 
throughout the region. 
Rapid evangelical expansion in the Global South and East was just 
begirming in the 1960s and 1970s. Most new converts in these decades 
were poor and marginalized. Religious persecution added to the social, 
political and economic challenges they faced. Evangelicals viewed their world 
through the lens of their faith, and instinctively tried to make theological 
sense of the violence and misery to which they were subjected, or which 
they wi.tnessed on a daily basis. Most evangelicals in Latin Anlerica who 
were educated enough to read Liberation theology fOillld it to be at odds 
wi.th how they read the Scriptures. One reason was that evangelicalism and 
Pentecostalism in particular, had a pacifist bent at that time. But if liberation 
theology was not the answer, then how were evangelicals to respond? It is 
in their approach to this question that the beginnings of the Transformational 
Development paradigm can be fOillld. 
In 1974 evangelical leaders from aroillld the globe gathered for the 
Lausarme Congress in S\."V"itzerland. Because of the questions their local 
contexts had forced upon them, Latin Anlerican participants, particularly 
Rene Padilla and Smnuel Escobar, were leading advocates of what eventually 
becmne Article Five in the Lausanne Covenant, which is perhaps the most 
important evangelical document of the twentieth century (Escobar 2011). 
In it, Article Five outlines the evangelical stance on Christian Social 
Responsibility. It highlights the importance of loving our neighbor, ideas 
of reconciliation, and the belief that evangelism and socio-political activity 
are not mutually exclusive. The themes embedded in its Article Five becmne 
the platform for the construction of Transformational Development. 
The Lausarme Congress also internationalized the effort to develop an 
authentic theory of evangelical development. Important contributors from 
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the mid-1970s on emerged from India, includingJayakumar Christian and 
Vinay Samuel. North American evangelical scholars and development 
practitioners, such as Wayne Bragg, Ron Sider, and perhaps somewhat 
unintentionally, Nicholas Wolterstorff, helped to push this theoretical project 
forward. South African missiologist David Bosch also had a role to play, as 
did World Vision, which provided critical institutional support (Myers 1999). 
A host of other actors and institutions were involved, and the dialogues 
that helped to birth Transformational Development took place at 
conferences in the West and in local communities where evangelical NGOs 
were working across the world. The essence of these conversations was captured 
and refined in a single work by Bryant Myers called Walking with the Poor: 
Prindples and Practias ofT ransformational Development, published in 1999. This is 
the capstone work of the Transformational Development theory. 
The Transformational Development Paradigm: A relational under-
standing of poverty 
There are three basic components to the Transformational development 
paradigm. First, Transformational Development defines poverty as broken 
relationships. It highlights fractured relationships \"Vith God, \"Vith oneself, 
\"Vith others, and \"Vith Creation as being the primary categories of poverty. 
Second, Transformational Development defines development as the 
restoration of all these relationships. If development is the tonic to poverty, 
and poverty is defined as broken relationships, then the logical understanding 
of development is healing those relationships. Third, the ultimate goal of 
transformational development is to live in Shalom. States Wolterstorff: 
"Shalom is the human being at peace \"Vith all his or her relationships: \"Vith 
God, \"Vith self, \"Vith fellows, and \"Vith nature," (\X'olterstorff 1983,69). 
The Transformational Development trajectory thus runs coherently from a 
state of broken relationships, poverty, to a state of restored relationships, 
or shalom. 
Poverty as broken relationships 
Transformational Development clearly does not hold to traditional, 
economic definitions of poverty. Perhaps the most common measure of 
poverty in the United States is based on income level and/or the net worth 
of individuals or family units. The global corollary to this way of thinking is 
to consider poverty as scarcity, or as lacking basic goods. These specifically 
economic orientations to poverty have their place, but they miss spiritual 
and social types of impoverishment that are important to 
Transformational Development. 
Transformational Development's definition of poverty falls more closely 
in line \"Vith theories that also take poverty's social nature into accOlmt. One 
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such theory posits that poverty is constituted by 'illl-freedoms' or by the 
limited capacities of individuals (Sen 2000). Other theories argue that poverty 
is coterminous with lack of access to social power (Friedman 1992), or that 
those who are impoverished live in a trap of weakness, isolation, 
powerlessness, and vulnerability (Chambers 1992). Transformational 
Development owes an intellectual debt to some of these theories, but pushes 
into new territory by casting a theory of poverty that more fully engages 
the evangelical worldview. 
Jayakumar Christian's (1994; 1999) understanding of poverty as 
dis empowerment became particularly formative for Transformational 
Development. Christian demonstrated that multiple and overlappingsystems 
work to dis empower the poor. These include social, psychological, cultural, 
and spiritual systems, all of which keep the poor in captivity. Christian also 
focused on relationships between the poor and the non-poor, asserting that 
the non-poor are ensnared by god complexes that make them think they 
have both the ability and the right to play god in the lives of the poor. This 
has the effect of spiritually impoverishing the non-poor, and socially and 
economically impoverishing the poor. 
Myers (1999) built upon Christian's conceptions of poverty. He Christian's 
focus on relationships central to his 0\.VIl interpretation, but moved away 
from (although did not negate) Christian's language of captivity. Myers opted 
instead for the language of brokenness. States Myers: "Poverty is a result 
of relationships that do not work, that are not just, that are not for life, that 
are not harmonious or enjoyable. Poverty is the absence of shalom in all its 
meanings," (Myers 1999, 86). This relationship based approach to poverty 
is a hallmark of Transformational Development. By focusing on 
relationships, issues of economic scarcity, of justice, and of the link (or 
lack thereof) humans have W':ith God can all be incorporated into our 
illlderstanding of poverty. 
Development as the restoration of broken relationships 
If poverty is defined as broken relationships, then development can be 
perceived as the restoration of those relationships. Transformational 
development focuses on four relational areas. The first has to do W':ith 
humanity's relationship W':ith the Triillle God. Meyers argues that accepting 
God's invitation to be reconciled to Him through Christ's work on the cross 
is the "transformational point of maximum leverage for change," (Myers 
1999,118). Without the restoration of this relationship, the opportunities 
for other kinds of transformation are far more limited. 
The second relationship that must be restored is the human's relationship 
with himself or herself. One area of concern in this respect is self-esteem. 
People need to be able to be at peace W':ith who they are, and to be able to 
42 I The Asbury Journal 67/2 (2012) 
process their 0\VIl identity and actions honestly and truthfully. Recovery from 
psychological trauma can be part of this dynamic. But Myers is also concerned 
about issues of personal integrity, the depth of one's character, and the 
instillation of values within the individual. This is the stuff of Christian 
spiritual and personal formation. 
The third category to which Myers points is relationships with other 
people. Communities and societies are often divided along ethnic, racial, 
class, or religious lines. \Xlhen frictions exist along social fault lines of any 
kind, creating positive change can be difficult. The same also holds true 
when interpersonal dynamics are fractured. Transformational Development 
asserts that part of positive change must be the heahngof these relationships. 
National, group, or local reconciliation efforts are thus a constitutive eletllent 
of development - they are the most direct way to move from poverty to 
shalom in the area of human relationships. 
The final relational area which requires restoration is the interaction of 
humans with creation. Stewardship principles are reinforced in 
Transformational Development. The paradigm takes into accOlmt that the 
global economy is increasing its consumption of nonrenewable resources. 
Water shortages are a problem of increasing numbers of people, many of 
whom live in politically illlstable environments. Fisheries, wooded areas, 
and farmland are mismanaged on a regular basis. It is clear that humans are 
out of kilter with their envirorunent, and some evangelicals argue that there 
is a spiritual component to this damaged relationship (Bamford and March 
1987; Sleeth 2006). It is clear that poor stewardship keeps people materially 
poor and in conflict with one another. Shalom is hindered at multiple levels 
by envirorunental degradation. 
By mending relationships in these four areas, Transformational 
Development hopes to change the p eople embedded in these relationships. 
Transformational Development's concern for people highlights issues of 
identity, dignity and vocation. Transformational Development shares these 
concerns with a larger fmnily of development theories that also focus on 
people (Korten 1987; 1990), and which gained acceptance in the late 1980s 
and 1990s. These theories also focused on grassroots economic and 
ecological sustainability, as well as active democratic and civic participation. 
People-centered approaches can be contrasted with earlier theories of 
modernization and dependency, which focused more heavily on (sometlines 
global) social, economic and political systetlls. 
Transformational Development's End Goal: Shalom 
The relational and people centered orientation of Transformational 
Development is intentionally teleological in nature, and its ultimate and 
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explicit goal is to bring people and communities into shalom. Nicholas 
Wolterstorff (1983) argued that shalom can be best understood by using 
the same four relational categories that were later employed by Myers (1999) 
to understand development: communion \.V.i.th God, \.V.i.th oneself, \.V.i.th others, 
and wi.th creation. Wolterstorff (1983) further argued that shalom means 
more than the absence of hostility or brokermess \.V.i.thin these categories. 
Rather, it is the highest form of et!jqyment in all four of these relationships. 
Wolterstorff stated that "to dwell in shalom is to enjoy living before God, 
to enjoy living in one's physical surrOlmdings, to enjoy living wi.th one's 
fellO\vs, to enjoy life wi.th oneself," (\X'olterstorff 1983,70). 
Peace is not necessarily synonymous with Transformational 
Development's conception of shalom. Peace is sometimes obtained in the 
presence of material scarcity and injustice. Shalom is not. ''1\ nation may be 
at peace wi.th its neighbors and yet be miserable in its poverty," (\X'olterstorff 
1983, 69). Shalom also carmot be obtained "in an illljUSt situation by 
managing to get all concerned to feel content wi.th their lot in life," 
(\X'olterstorff 1983, 71). Justice is thus "indispensable to shalom ... because 
shalom is an ethical community," (Wolterstorff 1983, 71). Two tasks of 
development, then, are to bring people into relationships that are wholesome 
and edifying, and to help communities meet their basic physical needs. The 
tasks of development and definitions of shalom extend beyond this, but 
both hold a central place in Transformational Development. 
Like the definitions of poverty and development, shalom creates a 
distinction between Transformational Development and secular 
development theories. Some overlap does exist: secular development often 
seeks to create longer life spans, higher levels of wealth, lower mortality 
rates, less polluted and more robust ecosystems, and better functioning 
economies and goverrunent systems. None of the items just listed are 
anathema to shalom. In fact, Wolterstorff argues that such developments, 
which are often aided by the use of tedlllology, "bring shalom nearer". But 
what is often absent in such goals is the objective of enabling people to 
better love themselves and their and neighbors. \X1hat is always absent from 
secular development goals is a reconciliation of humans to God through 
His Son Jesus Christ. Love of neighbor and a relationship \.V.i.th Christ are, 
on the other hand, essential for the Judeo Christian concept of shalom. 
Critiques of Transformational Development 
Transformational Development is the evangelical world's most rigorous 
and cohesive development paradigm. It has set the development agenda 
for many evangelical NGOs, and it has provided a coherent, alternative 
development theory that helps distinguish evangelical development efforts 
from those of their secular cOilllterparts. Its ability to fraIlle and direct 
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Christian initiatives against poverty into productive actions has benefited 
conununities allover the world. 
But Transformational Development does have weaknesses. One is readily 
recognizable by practitioners of Transformational Development: no one 
can point to a single conununity that has ever reached the stated goal of 
living in shalom. Broken relationships are part of the human condition. Sin 
is a reality that has not yet been overcome. No matter how well designed a 
development project is, no matter how skilled development practitioners 
are, and no matter how much irmovation and creativeness conununity 
participants demonstrate, the fullness of shalom is never achieved. A 
rejoinder to this complaint might be that shalom is an aspiration, it is not 
intended as an attainable goal. This is no doubt true, but such an approach 
creates problems in the field. How do development practitioners know when 
they are close enough to shalom to stop working in a given conunilllity? 
\Xlhat metrics of evaluation work when goals are illlattainable? And what 
development practitioners themselves can claim to live in shalom? The 
point here is that at a practical level, aspirations are often less useful than 
attainable objectives. 
There are also theoretical tensions in the Transformational Development 
paradigm. The idea, for example, of making the restoration of relationships 
central to development is problematic because most academicians accept 
the premise that modernization atomizes society. It breaks down 
relationships that are fOillld in traditional societies. Ferdinand Tonnies 
perhaps most famously articulates this problem by pointing out the 
differences between Gemeinschcift and Gesellschaft. According to Tonnies 
(1935), traditional societies (Gemeinschaft) are characterized by family and 
kinship relationships. Modern societies (Gesellschqft) are predominated by 
legal or contractual relationships. Such relationships are based on rationality 
and calculation rather than more secure networks that are granted to an 
individual at birth. Tormies states that "the theory of the Gesellschqft deals 
wi.th the artificial construction of an aggregate of human beings which 
superficially resembles the Gemeinschqft insofar as the individuals live and 
dwell together peacefully. However, in Gemeinschcift they remain essentially 
united in spite of all separating factors, whereas in Gesellschaft they are 
essentially separated in spite of all uniting factors," (Tonnies 1935 in Tihnan 
2004, 585). Other scholars, including Emile Durkheim, Max Weber, and 
Thorstein Veblen, reinforce Tonnies' claim that modern societies embrace 
the rise of the individual at the expense of conununal bonds. Modernization, 
then, works against one of Transformational Development's core concepts. 
If Transformational Development rejected modernization, this would 
not be a problem. But the reverse is clearly true: projects done wi.thin the 
Transformational Development rubric often help conununitymembers pass 
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from traditional societies into the modern, globalizing world arOlmd them. 
Many shared goals of secular development and transformational 
development have already been referenced; many more could be listed. 
Transformational Development may be distinct from other contemporary 
theories of development, but it is also intellectually informed by them. If, 
then, the social theorists just mentioned are right about atomization in 
modern societies, then the modernizing processes touched off by 
Transformational Development projects nm in exactly the opposite direction 
of shalom. 
New Directions 
The two problems just mentioned - one practical and one theoretical-
serve simply as illustrations that as helpful as Transformational Development 
has been, significant improvements can be made. The intellectual project 
of elaborating evangelical development theories is far from over. In fact, 
Bryant Myers himself has openly questioned why other theories have not 
been brought forward in the decade and more that has passed since his 
0\.VIl book was published. A new generation of evangelicals should be 
responding to a new set of global realities (Myers 2012). The time has 
surely come for new work to be done. 
Voices from a Wesleyan perspective could be invaluable in this regard. 
The great majority of contributors to date have a strong Reformed 
backgrOlmd. This is true of Myers, Padilla, and Wolterstorff, to name just a 
few. Tim Terment, President of Asbury Theological Seminary, has argued 
that we could be on the cusp of the "Wesleyan moment" in Global 
Christianity. A Wesleyan theology of development could be a valuable plank 
to this larger platform, which could contribute at the theoretical, social and 
practical levels. 
The Theological and the Theoretical 
Even without formally engaging in Christian development conversations, 
some Wesleyan scholarship flo\VS immediately into evangelical theories of 
development. Howard Snyder (20lla), a pre-eminent Wesleyan scholar, 
outlined eight Wesleyan themes in his recent book. He did so wi.th no formal 
interest in development theory. And yet at least four of the themes he 
mentioned directly engage the current evangelical development dialogue. 
These include Wesley's love for the poor, salvation as the restoration of 
God's image, a renewed missional church, and the restoration of all creation. 
It is worth providing a brief explanation of each of Snyder's points. 
• Weslrys love for the p oor: Snyder quoted Wesley as saying "'I love the 
poor. If I might choose, I would still, as I have done hitherto, 
preach the Gospel to the p oor, M (2011a, 22). Snyder further points out 




that Wesley, and Methodist missionary J Waskom Pickett after him, 
believed that Goo's saving grace proceeds from the least to the greatest, 
not the other way around. Snyder thus claims that "to be Wesleyan 
means to see the world through the eyes of the poor and to help 
incarnate the GoOO Ne\VS among and with the poor," (201la, 22) 
Salvation as the rustoration of God)s Image: Snyder stated forthrightly 
that "Jesus Christ is the perfect living, loving image of God, and 
salvation is the restoration of that image," (20lla, 25). Snyder 
further pointed out that the image of God is social and relational, 
so that "salvation means the restoration of true community;' (2011a, 
26). True community is a reference to Wesley's understanding of 
social holiness, which according to Snyder, is also closely linked to 
the concept of shalom. 
A runewed Missional Churrh: Snyder argues that one of Wesley's 
great longings was to see the Church of England become vitalized 
such that it would transform England and the world. Snyder 
describes a renewed church as one which "is marked by a potent 
combination of worship, evangelism, loving discipleship, and a 
wi.tness of justice and mercy in the world," (2011a, 30). 
The rustoration of all Creation: Snyder pointed out that " ... Wesley 
increasingly emphasized salvation as the healing of the whole 
created order," (20lla, 31). Snyder references several of Wesley's 
sermons, including ones called "The New Creation," ''The General 
Deliverance," and "The General Spread of the Gospel". Snyder 
concludes by stating that "seeing the world in a Wesleyan way, 
then, means living in the hope of the restoration of all creation-
and understanding that our present sufferings somehow playa 
necessary part in our 0\.VIl contribution to the kingdom of God in 
its fullness," (20lla, 35). 
In another recent work, Snyder (20llb) discussed the need to heal the 
fourfold alienation that sin has created. The four alienations Snyder lists 
corresponds directly with Wolterstorff's articulation of shalom and Myers' 
conceptualization of poverty: Snyder wrote that we need to be reconciled 
W':ith God, W':ith ourselves, with others, and W':ith the Earth. Snyder belabored 
this last point, stating that it "is an essential part of the textured ecology of 
creation and redemption. All other cl:llnensions of reconciliation through 
Jesus Christ are impoverished if we miss the biblical accent on the earth," 
(Snyder 2011b, 150). 
E ach of these points directly engages themes within the Transformational 
Development paradigm. Wesley's concern for the poor, and his celebration 
of the love God has for them, provide a natural, unforced segue from a 
delineation of Wesleyan teachings directly into issues of development. This 
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segue is reinforced by all of the practical ministries Wesley undertook. Wesley's 
commitment to seeing the church, both local and universal, as the social 
institution for restoration fits in well \.Vith current conceptions of church 
based Christian development.1v1ajor overlapping concerns of Snyders writing 
and the Christian development dialogue include the restoration of human 
relationships, the aspiration of shalom, and the concern for the envirorunent. 
The Social and the Ecclesiological 
A second and related reason that Wesleyanism is positioned to become 
a significant contributor to theories of evangelical development is the 
cormection between Jo1m Wesley and the global Pentecostal movement. 
British sociologist David Martin, perhaps the foremost authority in the world 
on global Pentecostalism, argued that the roots of the movement are fOillld 
in 18th century Methodism, which itself was a cultural revolution that 
"escaped the social and ecclesiastical hierarchies linked to territory, to 
automatic belonging, and to state power," (2002, 7). Contemporary global 
Pentecostalism is also a cultural revolution. "In almost every respect 
Pentecostalism replicated Methodism; in its entrepreneurship and 
adaptability, lay participation and enthusiasm, and in its splintering and 
fractiousness," (Martin 2002, 8). One could thus argue that Wesley's 
Aldersgate experience and subsequent ministry activities are once again 
being played out in the Pentecostal commilllities of Peru, Zambia, the 
Philippines and elsewhere. 
This Wesleyan heritage is important because Pentecostal evangelicalism 
is one of the world's fastest growing religious movements. By even modest 
estimates, there are there are a quarter of a billion Pentecostals world\.Vide 
(Martin 2002) and their most explosive rates of growth are fOillld in Africa, 
Asia, and Latin Anlerica. In Latin Anlerica, for instance, 64 million 
evangelicals are creating a new religious pluralism in the region (Allen 2006). 
In Africa, adherents of the Christian faith grew from 30 million in 1945 to 
an estimated 380 million in 2005 (Carpenter 2005). \X1hat Wesley and Pickett 
fOillld to be theologically correct also turns out to be sociologically accurate: 
such growth began at the margins of societies across the Global South 
(Offutt 2010). \X1hile many of these new centers of evangelicalism now 
have socioeconomically diverse faith communities, there is no doubt that 
the majority of their members are still poor. 
Although their Wesleyan lineage is clear to academicians, it is likely that 
most contemporary evangelical Pentecostals are themselves unaware of the 
linkages. Still, there is a likely elective affinity between contemporary Pentecostal 
theologies in the new global centers of Christianity and Wesleyanism. A 
Wesleyan inspired Christian theory of development could create strongpoints 
of practical and scholarly engagement with these potential partners. 
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Interestingly, these faith communities have instinctively understood that they 
should care about the poor (lvfiller & Yamamori 2006). Much could be gained 
if such instincts were synthesized wi.th a thoughtful, global, Wesleyan 
theological discourse on principle of development. 
A global conversation that includes Wesleyan scholars and evangelical 
Pentecostals in the Global South could find new ways to answer existing 
theoretical issues. For example, a resolution to the above mentioned 
theoretical problem that modernization creates for the relationship-based 
Transformational Development paradigm begins to emerge from global 
Pentecostalism's ecclesiological tendencies. Martin (2002) argued that 
converts of Pentecostalism do leave traditional forms of relationships 
through conversion and enter into new kinds of relationships. But he fraIlles 
this move as an escape from oppressive, hierarchical relationships to 
relationships that are based on more egalitarian principles. In the Latin 
American context, "the shift from [Catholicism]to [Pentecostalism] is not a 
simple swi.tch of denomination but a tearing of the social fabric, since people 
move out of a web of embedded relationships and choose to belong to a 
group of fictive brothers and sisters based on a shared moral ethos," (2002, 
23). Martin thus does not entirely negate Tormies' claim, but shows that 
when people exiting traditional societies do so to enter religious communities, 
a moral ethos can hold them in communities not envisioned by Tormies 
and his contemporaries. Such communities could be the centerpiece of a 
Wesleyan vision of evangelical development. 
The Practical 
A Wesleyan Christian development discourse that is global in nature 
could also open the way for ministry and development partnerships. In the 
1970s and 1980s, there were fewer citizens of the Global South who had 
the tools to engage in development work. Today, that is not the case. New 
strategies of Christian development must acknowledge this new empirical 
reality. They must be based on a partnership model not only wi.thin 
communities, as much development practice already attempts, but local 
Christian leaders and professionals must also be brought into the 
conversation. If partnerships constructed in ways that mirror the egalitarian 
impulses of evangelical communities, then a global community wi.th some 
of shalom's characteristics will begin to take shape. If stakeholders at multiple 
levels are brought into development initiatives, they are much more likely 
to succeed in local communities. People in multiple sectors can thus benefit 
from proper application of Wesleyan principles of partnership. 
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Conclusion 
Globalization is a much talked about phenomenon. In some respects, it 
is bringing modernization to countries in Africa, Asia, and Latin America for 
the first time. In China, industrialization has lifted 440 million people out 
of poverty in the last quarter century. Wages, though, are low, and the air in 
China's industrial parks can become so polluted that it is dangerous to 
breathe (The Economist 2012). Similar images can be conjured up in many 
other developing countries. Similar images might also be conjured up of 
18th century Britain. 
\X1hile great strides against poverty are being made, much more is calling 
out to be done. Those who follow in the Wesleyan tradition of responding 
to such a call might most profitably do so \.Vith their intellectual gifts. They 
might develop an authentically Christian, Wesleyan, theory of development. 
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Christian Sensitivity in Interreligious Relation/ 
Abstract 
This essay reflects on the implications of my mandate to guide seminary 
students "to think creatively and responsibly about how to proclaim the 
Christian gospel in multi-cultural contexts wi.th a sensitivity to interfaith 
perspectives." I ask the question, What does it mean for Christian 
seminarians-----{lnd Christians generally-to engage adherents of other faiths 
wi.th sensitivity to their perspectives? I offer a general definition of 
"sensitivity" and distinguish Christian sensitivity from other kinds, in that it 
is informed by the revelation of God in Jesus Christ and the continuing 
presence of the Holy Spirit in the living heritage of the Christian faith. I set 
forth three obligations in interreligious relations: (1) Christians must 
illlderstand other religions as they are; (2) Christians must recognize "the 
good things" in other religions; and (3) Christians must be prepared to 
receive critiques from other religions. I also discuss whether Christians might 
learn something new from other religions, something not contained in the 
Christian heritage. I conclude wi.th an application of 1 Corinthians 13 to 
interreligious relations. 
Key Words: Christian sensitivity, proclaiming the gospel, interreligious 
relations,l Corinthians 13 
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My Mandate 
With my hiring in 2004, the Theological Consortium of Greater 
Columbus, a cooperative venture in seminary education by Methodist 
Theological School in Ohio, Pontifical College Josephinum, Trinity Lutheran 
Seminary, and affiliate member Bexley Hall Seminary, established the 
Program in World Religions and Interreligious Dialogue. I was given a 
mandate to "guide our students to think creatively and responsibly about 
how to proclaim the Christian gospel in multi-cultural contexts wi.th a 
sensitivity to interfaith perspectives." l 
In this essay, I \.Vil.l drill down into the implications of one suggestive 
word here-sensitivity. I do not know how this word came to be included 
in my mandate but I am pleased that it was. Consider some alternatives: ". 
to proclaim the Christian gospel in multi-cultural contexts wi.th 
insensitivity or indifference or antagonism or disdain or contempt toward 
interfaith perspectives." 
Sensitivity is clearly preferable to such attitudes which illlfortilllately 
can be fOillld in the Christian community today. So the question before us 
is this: \Xlhat does it mean for Christian seminarians-and Christians 
generally-to engage adherents of other faiths wi.th sensitivity to their 
perspectives? 
But before moving too quickly to that question, I would like to 
illlderscore some language in my mandate that should not be overlooked. 
I am charged with guiding seminary students "to think creatively and 
responsibly about how to proclaim the Christian gospe/in multi-cultural contexts 
wi.th a sensitivity to interfaith perspectives." I appreciate both the 
pointedness and the open-endedness of this phrasing. Our engagement 
wi.th adherents of other faiths must include proclaiming the Christian 
gospel-othet:\"Vise we do not bring our Christian identity to the encoilllter. 
But the mandate allows us to be creative, responsible, and sensitive in our 
proclamation. 
I submit that many if not most adherents of other faiths want to hear 
our testimony as followers of Jesus Christ. Muslims, for instance, revere 
Jesus as a Prophet and consider Christians fellow People of the Book. In 
their sacred book, the Qur'an, these words appear, God speaking in the 
majestic plural: " ... We sent Jesus, son of Mary: We gave him the Gospel 
and put compassion and mercy into the hearts of his followers" (57:27).2 
The Quranic word for "the Gospel" is al-11!J/la, the Arabic equivalent of 
the original New Testament Greek, probably by way of Ethiopic. 3 As is 
sometimes the case, Muslims and Christians use the same vocabulary but 
consult different dictionaries. We do not mean the same thing when we 
speak of the gospel of Jesus-which is worthy of serious conversation 
and even testimony. 4 Another serious conversation should arise out of this 
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Qur'anic verse: Many Muslllns would like to ask us whether we, the followers 
of Jesus today, have compassion and mercy in our hearts toward them. 
Sensitivity 
First, we must consider the nature of sensitivity. \Xlhat does it mean to 
be sensitive? 
These words and their English stetn, "sense," are rich in meaning and 
nuance. The Latin root, sensus, means perception or feeling. The English 
noun "sense" carries a variety of cOIlllotations ranging from the bodily 
senses that perceive both external stimuli and internal changes (such as 
comfort and discomfort), to the mental or aesthetic grasping of some fact 
or quality, to an ethical appreciation of what constitutes appropriate conduct 
or judgment, to the "[e]motional consciousness of something, a glad or 
sorrowful, grateful or resentful recognition 0/ (another person's conduct, 
an event, a fact or a condition of things)."5 
This last, emotional connotation is complicated. We value a sensitive 
person who is empathetic and caring toward others. Sensitivity training seeks 
to cultivate other-directed concern along wi.th an awareness of one's 0\VIl 
"behaviour, feelings, and motives."o But we also know that sensitivity can 
be exaggerated, as when a person becomes overly sensitive, too "easily 
touched [by] emotion, impressionable; easily wOilllded by unkindness; . 
[even] ready to take offense, 'touchy'."7 In medical terms, hypersensitivity 
to certain substances causes an adverse reaction, as in an allergy. 8 In 
psychological terms, the "highly sensitive person" has "an awareness of 
subtleties in stimuli as well as a potential to be overwhehned by too much 
stimuli."9 This notion of hypersensitivity has been extended to teclmology, 
though wi.thout the deleterious effects humans can suffer. A sensitive 
instrument of measurement can detect slight changes in whatever condition 
it is built to monitor, such as water tetnperature or radioactivity. A sensitive 
radio is capable of receiving or responding to weak signals. 10 
Taking all this into consideration, what does it mean to be a properly 
sensitive person, that is, a person wi.th a healthy sensitivity? A properly 
sensitive person is wholesomely attuned to other individuals, groups, and 
perspectives, and to how they affect oneself both positively and negatively. 
Beyond the ability to perceive merely what is, a properly sensitive person is 
capable of determining what is appropriate or good, what is laudable about 
others and what should be expected of oneself. One definition of "sense" 
not included above has to do wi.th "[t]he mental faculties in their normal 
condition of sanity," as in the phrase to be in "one's right mind" or "right 
senses." ll A properly sensitive person is thus one who rightly senses the 
situation, the people involved, and what must be done. 
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Christian Sensitivity 
If this is proper sensitivity per se, then what is proper Christian sensitivity? 
To put it another way, if all properly sensitive people show sensitivity in the 
way I just described, how can we distinguish the sensitive Christian from 
other sensitive individuals? 
Actually, we may not be able to identify a sensitive individual as a Christian 
by behavior alone. A sensitive act can be expressed by a Christian, an adherent 
of another faith, or a person of no faith. Consider sensitive care of the ill. 
In describing a good Buddhist nurse, the Sinhalese scholar Lily de Silva 
writes that "He should be benevolent and kind-hearted, he should perform 
his duties out of a sense of service and not just for the sake of remuneration 
(mettacitto gilanam upatthati no amisantaro). He should not feel repulsion 
towards saliva, phlegm, urine, stools, sores, etc." A good Buddhist nurse 
should follow the compassionate example of the Buddha, who on two 
occasions tended personally to desperately ill monks abandoned by their 
monastic brothers. "Thus the Buddha not only advocated the importance 
of looking after the sick," comments de Silva, "he also set a noble example 
by himself ministering to those who were so ill that they were even 
considered repulsive by others." 12 The ancient text has the Buddha saying 
to his followers on one of these occasions, "\Xlhoever would tend to me, 
should tend to the sick."13 
Of course, this calls to mind Matthew 25 where Jesus says that 
compassion sho\VIl to the sick and other unfortunates is sho\VIl to hiln. Our 
sacred text tells of our compassionate Master who also set a noble example 
of ministering to others. Benevolent, kind-hearted, and selfless care looks 
the same no matter who gives it and feels the same to those who receive it. 
But the meaning attached to such care differs from one context to the 
next. The Buddhist caregiver understands suffering in light of the Buddha's 
Dhamma (Pali) or Dharma (Sanskrit, "Teaching") about the human 
predicament and its solution (more on this later). Thus de Silva notes that, 
beyond providing physical care, a good Buddhist nurse "should be capable 
of exhorting and stimulating the patient with noble ideas, with Dhamma 
talk."14 I would expect a good Christian nurse to be capable of giving a 
gospel talk and a good secular nurse to be capable of giving a talk about the 
hope for "a world of mutual care and concern, free of cruelty and its 
consequences," to quote the HUlllanist Manifesto III as one example of 
secular ethics. 15 It must be added that sensitivity in all these cases includes 
knowing when it is appropriate for a nurse to share such personal testllnonies 
wi.th a patient and when not. As the Buddha said, a Dharrnna talk should be 
given "at the proper occasions."16 
N ow we can see how Christian sensitivity differs from other kinds, in 
that it is informed by the revelation of God in Jesus Christ and the continuing 
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presence of the Holy Spirit in the living heritage of the Christian faith. The 
Christian looks to that revelation and that continuing presence to illlderstand 
why sensitivity is necessary, why a person should be properly sensitive, that 
is, wholesomely attuned to other individuals, groups, and perspectives; 
capable of determining what is appropriate or good, what is laudable about 
others, and what should be expected of oneself; and rightly sensing the 
situation, the people involved, and what must be done. 
The Christian also looks to the revelation of God in Jesus Christ and the 
continuing presence of the Holy Spirit in the living heritage of the Christian 
faith to discern the markers of sensitive behavior. As we saw in the 
description of a good Buddhist nurse, other religious people draw upon 
their 0\.VIl heritages to illlderstand why sensitivity is necessary and to discern 
the markers of sensitive behavior. There is usually broad agreement across 
religions about such markers, like benevolent, kind-hearted, and selfless 
care of the afflicted. 
But when there is disagreement, when religions or religious people differ 
about the markers of sensitive behavior, the Christian must appeal to the 
touchstone of the revelation of God in Jesus Christ and the continuing 
presence of the Holy Spirit in the living heritage of the Christian faith. 
I do not wish to suggest simplistic categories here. The living heritage 
of any religion is vast, diverse, fluid, and subject to internal debate about 
the acceptable contours of identity. Granting that, I am suggesting that we 
must maintain an identifiably "Christian" authenticity as we engage others 
with sensitivity to their perspectives. Even such a one as the Catholic 
theologian Paul Knitter, whose interreligious agenda has been questioned 
by some Catholics,17 can write the following in his preface to the book 
Without Buddha I Could N ot Be a Christian, in answer to the question, "Am I 
Still a Christian?": "My central concern is that the theological genes I'm 
passing on are still Christian, that my reinterpretation of Christian belief, 
though really different, is not totalfy different from what went before.,, 18 
Christian Sensitivity in Interreligious Relations 
So, what does it mean for Christian seminarians-and Christians 
generally-to engage adherents of other faiths with sensitivity to their 
perspectives? At least three obligations seem crucial to me: In interreligious 
relations, (1) Christians must illlderstand other religions as they are; (2) 
Christians must recognize "the good things" in other religions; and (3) 
Christians must be prepared to receive critiques from other religions without 
hypersensitivity or illldue touchiness. 
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Obligation #1: Understanding other religions as they are 
Sensitivity begins with perceiving what is. There are civic, intellectual, and 
theological reasons for Christians to illlderstand other religions as they are. 
Civically, the atmosphere today is rife with irmuendos, half-truths, and 
outright falsehoods about religions. Christians recognize misrepresentations 
of our 0\VIl faith, for instance the notion that Christianity is an unmitigated 
force for evil, or at least bad for the world on balance. \X1hen Christopher 
Hitchens answers the question "Is Christianity good for the world?" with 
"I have complete confidence in replying in the negative," we know we are 
in the reahn of mischievous hyperbole or worse. 19 This is not new, of course. 
In 1930, Bertrand Russell answered the question "Has religion made useful 
contributions to civilization?" with "it is clear that the fimdamental doctrines 
of Christianity demand a great deal of ethical perversion before they can 
be accepted.,,20 Christians rightly challenge such illltenable and insensitive 
misrepresentations of their faith. 
But Christians must also be vigilant in investigating potential 
misrepresentations of other faiths as part of their civic duty. \X1hen a Hindu 
temple was proposed in my home to\VIl, rumors spread that it would feature 
rat infestation, drug abuse, and animal sacrifice. A local United Methodist 
minister and university professor, born into a Hindu family that was brought 
to Christianity by Presbyterian missionaries in India, came forward to debunk 
these illltruths. He made it clear that he wished to win Hindu souls for 
Christ but not by means of illlfair depictions of Hinduism or curtailing 
Hindu Americans' constitutional rights. 21 
In a 2010 statement titled "Beyond Park 51," representatives of the parent 
denominations of my Consortium seminaries and other religious leaders 
responded to the public turmoil surroilllding the proposed Islamic center 
in Lower Manhattan: "We stand by the principle that to attack any religion 
in the United States is to do violence to the religious freedom of all 
Americans .... Leaders of local congregations have a special responsibility 
to teach with accuracy, fairness and respect about other faith traditions." 22 
Misrepresentations often lead to disdain for adherents of other faiths. 
Accurate representations can curtail this tendency. 
In addition to civic reasons for demanding that Christians illlderstand 
other religions as they are, we can point to intellectual reasons as well. Here, 
the academic study of religion provides a useful perspective. 
Also called comparative religion or religious studies, the discipline of 
the academic study of religion dates back only to the nineteenth century.23 
Its fOilllders considered it "scientific" in taking an objective rather than a 
confessional approach to religion. Although this early exuberance was 
tempered over time \.Vith the acknowledgment that academic endeavors can 
claim only relative objectivity, the hallmark of the discipline remains a kind of 
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impartial empathy that attempts to illlderstand the various dimensions of 
religious traditions as an insider might while bracketing out the question of 
their validity or value.24Russell McCutcheon of the University of Alabama's 
Department of Religious Studies calls the academic study of religion an 
"anthropological enterprise," that is, the study of a certain kind of human 
activity, contrasting its focus on "the descriptive 'is' of human behavior" wi.th 
theology's interest in "the prescriptive 'ought'. ,,25 
The evangelical Protestant Terry Muck of Asbury Theological Seminary 
wrote a book that introduces Christian students to the academic study of 
religion. At one point he likens this enterprise to a reporter's job: "[The 
scholar's] goal is always to describe religion in terms that would be acceptable 
to others interested in 'the facts of the case,' whether they are members of 
that religious COITllllunity or not."26 If scholars do not report "the facts" of 
a religion as stated by its representatives, they have gotten the story wrong. 
Wilfred Cantwell Smith (1916-2000), the influential comparative religion 
scholar and Christian thinker of a previous generation, suggested in his 
collection of essays titled On Understanding Islam that we can test a hypothesis 
about another religion like we test other hypotheses about the social world. 
A hypothesis may sOillld "meaningful and even persuasive and acceptable" 
to us, Smith wrote, but unless it sOilllds likewise to adherents of that other 
faith, it is invalid.27 I recall holding my breath when I gave a similarly titled 
talk at a local church and noticed some Musllln acquaintances in the audience. 
The fact that I did not hear from them later makes me hope that my 
hypotheses about Islam rang true to their illlderstanding and experience. 
My seminary program was designed to draw upon the latest methods 
and findings of the humanities and the sciences in illlderstanding other 
religions. (By the way, other programs and departments in my seminaries 
take the same approach to illlderstandingChristianity.) Consortium-related 
seminaries like mine are about twlce as likely as stand-alone seminaries to 
approach other religions in this way, which we think is indispensable to 
seminary education in the twenty-first century.28 \Xlhich brings us to the 
third reason for demanding that Christians illlderstand other religions as 
they are. Civic and intellectual reasons are not sufficient. Seminaries require 
theological reasons. 
\X1hy should we illlderstand the other religions theologically? Because, 
like our 0\VIl religion, they are part of the human experience. Sensitive 
Christians are obliged to explore the full range of human experience and 
not to presume that our 0\VIl perspective on it is illliversally valid. 
Late in life, the Protestant theologian Paul Tillich (1886-1965) engaged 
in a deep "encoilllter" wi.th other religions, particularly Buddhism. 29 Krister 
Stendahl reports that "A . .fter his visit to Japan in 1960, Tillich often said that 
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he felt he should start his theological work all over again," a provocative 
thought given his impressive body of work. 30 
Even so, it is unlikely that Tillich would have become a Buddhist had he 
encountered Buddhismmore fully. His 0\VIl assessment of his visit to Japan 
is more mnbiguous than Stendahl's, and he states that "there was no question 
of my being 'converted' to Zen or any other form of Buddhism."31 Tillich's 
theological project of drawing the correlation between the human 
predicmnent and its religious solution would most certainly have retained 
its grounding in the revelation of God in Jesus Christ. "It is clear that 
Tillich was w1lling to encounter other religions as well as determined to 
remain an authentic Christian," \VIote Joseph M. Kitagawa (1915-1992), 
the well-kno\VIl historian of religions (and an Episcopal priest)?2 A Christian 
can be both authentic to one's 0\VIl heritage and sensitive to the perspectives 
of other heritages. 
In his last public lecture, Tillich explained how the insights of the 
academic study of religion can inform the work of Christian systematic 
theologians. "[\X']e can use religious symbolism as a language of the doctrine 
of man, ... man in his true nature," Tillich said. "The religious symbols say 
something to us about the way in which men have understood themselves 
in their very nature."33 
Christian theology describes the human experience wi.th its 0\VIl 
"symbols," to use Tillich's term, like the breath of God, the Imago Dei, and 
sin. Other religions might find such symbols meaningless. I recall the Thai 
Buddhist monk who asked me to take him to a Christian church so he 
could understand this "God idea" that made no sense to him. How could 
the derivative idea that human beings, including Thai Buddhist monks, are 
created by God's breath and in God's image make any more sense to hlln? 
(By the way, the monk returned to Thailand before I could take hlln to a 
church; I have often wondered which church I might have chosen for the 
visit.) Even when another religion shares a symbol wi.th Christianity, the 
symbolic content can differ significantlY-----{lgain, same vocabulary, different 
dictionaries. Sin is a part of the human experience in Islamic understanding 
yet Muslims assign it lesser weight than Christians. "Sin is not original, 
hereditary, or inevitable," \VIites a Kenyan Muslim in response to his dialogue 
partner's explanation of the Christian view: "It is acquirable through choice, 
but also avoidable through knowledge and true guidance from God."34 In 
the Muslim view, this does not require the atoning work of Jesus Christ. 
Religions must answer two basic questions: (1) \X1hat is the human 
predicmnent? If nothing were \VIong wi.th us, we would have no need for 
religion. (2) How do we rectify the human predicament? If a religion cannot 
offer a viable solution to the existential problem, it w1l1 not survive long. 
Beyond this very basic similarity, religions differ wi.dely in their perspectives 
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on the human predicament and its solution, as expressed in their 
respective heritages .35 
Christians can benefit from a sensitive pondering of the existential 
testimonies of other religions even when they differ from our 0\.VIl. I once 
toured a neonatal intensive care unit wi.th its medical director, a Hindu 
physician. He described the condition of the infants with severe or life-
threatening congenital disorders. I asked him whether his Hindu beliefs in 
karma and reincarnation helped him to explain such cases. I knew that, 
according to Hinduism, a person's current life situation is affected by his / 
her deeds or actions (the literal meaning of "karma") in previous lifetllnes. 
I expected the physician to give a straightforward answer about karmic 
balance sheets, as if karma's ways could be distilledin a "Spiritual AccOlmting 
for Dummies" handbook. Instead, he told me that his Hindu beliefs could 
not fully explain the plight of these newborns. Later I discovered this verse 
in the Bhagavad Gita, perhaps the most beloved Hindu sacred text: " ... the 
meaning of action [karma] is inscrutable [Sanskritgahand]" (4:17).36 
I fOillld this exchange with a Hindu revealing at a deep human level. 
Any religion's explanation of the human predicament and its solution allows 
room for mystery or illlknowi.ng, acknowledging the "limits of human 
knowledge, where at some point both conceptualization and language 
inevitably fail US.,,37 In his remarkable sermon titled ''Mystery and Meaning," 
Reinhold Niebuhr (1892-1971) said, "The Christian faith does not pretend 
to resolve all perplexities. It confesses the darkness of human sight and the 
perplexities of faith. It escapes despair nevertheless because it holds fast to 
the essential goodness of God as revealed in Christ. ... "38 \X1hen sensitive 
Christians consider how other religious people find meaning amidst the 
mystery of life, so that they too might be "perplexed but not illltO despair,"39 
we discover grist for our theological mill in accoilllting for the breadth of 
human experience. 
Obligation #2: Recognizing "the good things" in other religions 
The second obligation for sensitive Christians engaged in interreligious 
relations requires us to recognize "the good things" in other religions. This 
alludes to language in one of the documents of the Second Vatican COilllcil 
(1962-1965), Nostra Aetate (Declaration on the illiation of the Church to Non-
Christian Religions), which is cited by the Pontifical Council for Interreligious 
Dialogue as its primary conciliar mandate. 40 The pertinent portion of Nostra 
Aetate (section 2) reads as follo\.VS :41 
The Catholic Church rejects nothing that is true [Latin wra] and 
holy [sanaa] in these religions. She regards with sincere reverence 
those ways of conduct and of life , those precepts and teachings 
which, though differing in many aspects from the ones she 
holds and sets forth, nonetheless often reflect a ray of that 
60 I The Asbury Journal 67/2 (2012) 
Truth which enlightens all men. Indeed, she proclaims, and 
ever must proclaim Christ "the way, the truth, and the life" a 000 14:6), in whom men may find the fullness of religious 
life, in whom God has reconciled all things to Himself. 
The Church, therefore, exhorts her sons, that through dialogue 
and collaboration \.Vith the followers of other religions, carried 
out \.Vith prudence and love and in \.Vitness to the Christian 
faith and life, they recognize, preserve and promote the good 
things [ilia bona], spiritual and moral, as well as the socio-
cultural values fOillld among these men. 
Other Vatican II documents employ similar language in referencing "the 
good things" in other religions. Lumen Gentium (Dogmatic Constitution on the 
Church) speaks of "\Xlhatever good or truth" (Quidquid enim boni et very) that 
can be fOillld among people outside of the Church (section 16). Ad Gentes 
(On the Missionary Adiviry of the Church) mentions "whatever truth and grace 
[Quidquid autem veritatis et gratiae] are to be fOillld among the nations, as a 
sort of secret presence of God" and "whatever good [quidquid boni] is fOillld 
to be so\vIl in the hearts and minds of men, or in the rites and cultures 
peculiar to various peoples ... " (section ? ? ? ? ? ? ?
In recent years, Vatican authorities and other Catholic voices have 
addressed perceived excesses in post-Vatican II enthusiasm for interreligious 
dialogue. The 2000 declaration, Dominus Jesus, from the Congregation for 
the Doctrine of the Faith headed by Joseph Cardinal Ratzinger (now Pope 
Benedict XVI), put it this way: "The Church's constant missionary 
proclamation is endangered today by relativistic theories which seek to justify 
religious pluralism," leading to "certain theological proposals ... in which 
Christian revelation and the mystery of Jesus Christ and the Church lose 
their character of absolute truth and salvific universality, or at least shadows 
of doubt and illlcertainty are cast upon them" (section 4). The significant 
volume edited by Karl Becker and Ilaria Morali, Catholic Engagement with 
World &ligions, reminds Catholics involved in interreligious dialogue of the 
importance of soteriology and the dangers of pluralism, indifferentism, 
syncretism, and relativism. 43 
If, as NostraAetate correctly taught, Christians should recognize, preserve, 
and promote "the good things" in other religions, our first task is to 
determine what qualifies as a good thing. Remember, a properly sensitive 
person is capable of ascertaining what is laudable about others, and a 
properly sensitive Christian ascertains what is laudable about others by 
dra\.Ving upon the revelation of God in Jesus Christ and the continuing 
presence of the Holy Spirit in the living heritage of the Christian faith. I \.Vil.l 
leave aside the derivative tasks of preservation and promotion to focus on 
recognizing what is good-and not good-in other religions. 
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The New Testament notion of discernment is helpful here, if used 
circumspectly. A number of Greek terms connoting "testing, approving, 
learning, dividing"44 are used in a variety of contexts in the New Testament, 
from a spiritual gift bestowed on some-"the discernment [Greek diakriseisJ 
of spirits" (1 Corinthians 12: 1 0, NRSV)-to every Christian's duty to discern 
God's will for their lives: "Do not be conformed to this world, but be 
transformed by the renewing of your minds, so that you may discern 
[dokimazeinJ what is the will of God-what is good and acceptable and 
perfect" (Romans 12:2); "Try to find out [dokimazontesJ what is pleasing to 
the Lord" (Ephesians 5,10). 
The criteria for what is good and pleasing to the Lord include a moral 
component: "If we live by the Spirit;' writes the Apostle Paul in Galatians 
5, "let us also be guided by the Spirit" (25), as evidenced by the "fruit of the 
Spirit" in one's life: "love, joy, peace, patience, kindness, generosity, 
faithfulness, gentleness, and self-control" (22). In contrast, Paul lists "the 
works of the flesh": "fornication, impurity, licentiousness, idolatry, sorcery, 
enmities, strife, jealousy, anger, quarrels, dissensions, factions, envy, 
drunkenness, carousing, and things like these" (19-21a). We can appeal to 
these ethical criteria in determining what is good and not good in other 
religio ns. 45 
I have listened to many khu.tbas (Arabic, "sermons") and other public 
talks by Muslim leaders touting the virtues of Muhammad (ca. 570-632/11 
AH). According to Islam, Muhammad was the last or "seal" of the prophets 
sent by God (Allah). Muhammad's words and deeds became normative for 
the Muslim community, second in authority only to the ? ? ? ? ? ? ? His 
"example" (sunnah) is recorded in the voluminous collection called the Hadith, 
to which Muslims turn for guidance in all aspects of life. "Both during his 
lifetime and throughout the following centuries, Muhammad has served as 
the ideal model for Muslim life, providing the pattern that all believers are to 
emulate. He is, as some Muslims say, the 'living ? ? ? ? ? ?-the witness whose 
behavior and words reveal God's will."46 This explains why denigrating 
Muhammad is a serious offense to Muslims, as we saw in the Danish cartoons 
affair some years ago. 
What did Muhammad have to say about anger, for instance? Following is 
a sampling from the Hadith.47 
"The strong is not the one who overcomes the people by his 
strength, but the strong is the one who controls himself while 
in anger" (Sahih Bukhari, Volume 8, Book 73, Number 135). 
"\X1hen one of you becomes angry while standing, he should sit 
down. If the anger leaves him, well and good; otherwise he 
should lie down" (SunanAbu-Dawud, Book 41, Number4764). 
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The story is told about two men who had an altercation in Muhammad's 
presence. One was so angry that "his face became swollen and changed." 
Muharrnnad later offered a saying that would calm the man's anger if he 
would only recite it: "Seek refuge \.Vith Allah from Satan." \Xlhen someone 
relayed this advice to him, the angry man blurted out: ''Do you find anything 
wrong\.Vith me? Am I insane? Go away!" (Sahih Bukhari, Volume 8, Book 
73, Number 74). Apparently, the man's anger escalated rather than abated. 
The story implies that anger has a demonic provenance. 
Another story is told about a man who objected to the way Muharrnnad 
had portioned out something to his followers. "This distribution has not 
been done (\.Vith justice) seeking Allah's COlmtenance," he complained. 
Another person informed Muhammad about this complaint and later 
reported, "He [Muhammad] became so angry that I saw the signs of anger 
on his face. Then he said, 'May Allah bestow His Mercy on Moses, for he 
was harmed more (in a worse marmer) than this; yet he endured patiently''' 
(Sahih Bukhari, Volume 4, Book 55, Number 617). The implication is clear: 
Muharrnnad emulated the patience of Moses who had been even more 
aggrieved. The lesson for Muslims is also clear: If Moses and Muharrnnad 
could control their righteous anger, we too can control our angry emotions. 
These Hadiths echo passages in the Qur'an where anger is eschewed 
and forgiveness encouraged (3:134; 24:22). If that sOilllds surprising, it only 
reinforces my earlier point about illlderstanding other religions as they are, 
not as they are caricatured by the uninformed or illlderhanded. 
It is easy to discern the offending "work of the flesh" here-anger. We 
know it well in our individual and corporate lives as Christians. It is also 
easy to recognize "the good things" here-patience, kindness, and self-
control-because we have seen these manifested as "fruit of the Spirit" in 
the Christian community. Some Christians go so far as to claim that the 
Holy Spirit is directly at work when these latter attributes manifest outside 
of the Christian corrnnilllity. 'Wherever the fruits [sic] of the Spirit are to 
be found," proclaimed the India-born Protestant theologian Stanley 
Samartha (1920-2001), "whether in the lives of Christians or neighbours 
of other faiths, is not the Spirit of God present? These are visible and 
readily recognizable signs which do not need elaborate theological 
investigations."48 For another example, we can cite two Catholic missionaries 
who appraise the Eightfold Path and "the Buddhist way of life" generally 
according to the criteria of the fruit of the Spirit, concluding that "God is 
at work in the Buddhist tradition," indeed that God had planted this "good 
tree" of Buddhism which bears "good fruit." 49 
But I must pause here. I am not readily convinced by such easy applications. 
The question of whether the Holy Spirit is or is not active in such contexts 
certainly needs more "elaborate theological investigations" than this. 
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Returning to the case of Muharrnnad, some Christians make similarly 
easy applications in discerning his place in God's work. Albert SlUldararaj 
Walters is an Anglican minister and former lecturer at a Christian seminary 
in Malaysia. In his book, Knowing Our Neighbour, written from the perspective 
of a minority religious group in a predominantly Muslim cOlUltry, Walters 
contends that Christians should accept "Muhammad as a religious leader 
through whom God has worked, and that is tantamOlmt to holding that he 
is in some sense a prophet. Such a view does not contradict any central 
Christian belief."50 Perhaps not, but does it not presume too much about 
our discernment? Muharrnnad is a prophet in Islamic theology, but in what 
sense could he be one in Christian theology? 
Developing a theology of the Holy Spirit's presence in other religions, a 
so-called "pneumatological theology," has gained traction in recent decades. 
The Malaysia-born Pentecostal theologian Amos Yong traces this activity 
back to the 1970s with the work of the Orthodox Metropolitan Georges 
Khodr (b. 1923) of Lebanon, fbeEelgian Jesuit Jacques Dupuis (1923-2004), 
and the aforementioned Indian Protestant Stanley Samartha. 51 Khodr \VIote 
in 1971, "The Spirit operates and applies His energies in accordance with 
His 0\VIl economy and we could, from this angle, regard the non-Christian 
religions as points where His inspiration is at work. All who are visited by 
the Spirit are the people of God."52 
The World COlUlcil of Churches has adopted a pneumatological theology. 
"We affirm lUlequivocally," it pronolUlced in the 1990 "Baar Statement: 
Theological Perspectives on Plurality," "that God the Holy Spirit has been 
at work in the life and traditions of peoples of living faiths."53 Corrnnenting 
on the debate within the WCC leading up to the Baar Statement, the Nigerian 
theologian Justin Ukpong framed the key question thusly: "[D]oes God 
operate in non-Christian religions and through non-Christian persons?" His 
answer: "Examples like the pagan prophet Balaam prophesyinglUlder God's 
influence (Num. 22-24), the Gentile Cornelius receiving a divine revelation 
(Acts 10:1-8), and others would force us to give an affirmative answer.,,54 
In an address given in 1998, the Vatican's Year of the Holy Spirit, Pope 
Jo1m Paul II asserted that "every quest of the human spirit for truth and 
goodness, and in the last analysis for God, is inspired by the Holy Spirit." 
Moreover, he said, many of the fOlUlders of the world's religions, "with the 
help of God's Spirit, achieved a deeper religious experience." This does not 
make Muhammad a prophet, but it does attribute any maturation of his 
religious experience to the Holy Spirit. The pope continued: "[E]very authentic 
prayer is called forth by the Holy Spirit, who is mysteriously present in the 
heart of every person."55 This is consistent with Catholic teaching that 
distinguishes the adherents of religions from the religions themselves: "God 
may bestow grace on individuals; God may bestow special insights on the 
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fOilllders or on individuals. All of these persons live in a religion. But God 
does not bestow grace and salvation through these religions, since he imparts 
these only through] esus Christ."5o:) 
Long before these efforts,] OM Wesley (1703-1791) "suggested that God 
may have taught some heathens [the standard term of his day] all the 
essentials of true religion (i.e., holiness) by an 'inward voice."'57 In Wesley's 
view, the Holy Spirit is at work in all people through prevenient grace, though 
\Vith varying degrees, expectations, and rewards depending on whether or 
not one is a Christian. 58 In a gracious turn, Wesley believed that the holiness 
achieved by others "may fall short of Christian standards for final salvation, 
but the lack would be supplied by divine indulgence."59 Anyone can be a 
"candidate for heaven," so it is best left to God to make the final judgment 
on a case-by-case basis.6D 
My position is similarly restrained: Rather than declaring that the Holy 
Spirit is present here or there in the world's religions, Christians do better to 
make the lesser claim that the Holy Spirit mqy be present. I say this for 
biblical, theological, and relational reasons. 
The Bible does not question God's sovereignty. God moves individuals 
and nations beyond the bOillldaries of the special people of God. "Thus 
says the LORD to his anointed, to Cyrus [the Persian king]," we read in 
Isaiah 45:1, "whose right hand I have grasped to subdue nations before 
him. .." "Did I not bring Israel up from the land of Egypt," God asks 
through the prophet Amos, "and the Philistines from Caphtor and the 
Arameans from Kir?" (9:7). Of course the answer is yes, but that answer 
came through the biblical prophet. I cringe when I hear categorical 
identifications of God's sovereign acts in contemporary geopolitics, whether 
intoned by conservatives or liberals.61 
More specific to our pneumatological inquiry, the Spirit of God or the 
Holy Spirit is never portrayed pantheistically in the Bible. The divine breath 
of life is given to all creatures but the divine Spirit is more judicious in its 
activity. As the biblical scholar Eduard Schweizer points out, "there is no 
passage [in the New Testament] where the Spirit of God appears as working 
in the entire creation (and hence in all human beings)."62 Schweizer notes 
further that in the New Testament, "the Spirit is nmrated as an ewnt----as 
happening. \X1hat is the special point in all these narratives? Everywhere the 
Spirit is linked \Vith ]esus."63 This Christological linkage challenges any 
exegesis of New Testament narratives about the Holy Spirit that ignores the 
meta-narrative of]esus' role in leading people Godward. 
The story of the Roman centurion Cornelius in Acts 10 is a favorite of 
pneumatological theologians. 64 True, the Holy Spirit sends envoys from 
Cornelius to Peter (vss. 19-20) and the "gift of the Holy Spirit" is poured 
out on the Gentiles who listened to Peter's sermon (vs. 45), but the story 
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does not stop there. It moves toward the denouement of everyone being 
"baptized in the name of Jesus Christ" (vs. 48). In other places in Acts, this 
sequence is reversed-baptism in the name of Jesus Christ comes first, 
followed by the onset of the Holy Spirit (2:38,8:14-17, 19:1-7)-but the 
Christologicallinkage remains. 65 As one biblical scholar explained to me, 
the New Testmnent "gives no warrant for the notion of a free-ranging 
Spirit that is ultimately illlrelated to God's work through Christ.''''':) Jo1m 
Wesley would agree that prevenient grace is linked to Jesus' atoning death 
on the Cross.67 
Theologically, even those engaged in framing a pneumatology of other 
religions recognize its limitations. Amos Yong asserts flatly, "The goal of a 
pneumatological theology of religions can never be to state dogmatically 
or precisely: 'This is where the Spirit of God is!",68 Yong answers the pointed 
question of "Is the Holy Spirit present and active in Buddhism?" \.Vith 
"maybe yes, maybe not ... maybe yes in this situation or context, maybe 
not in that."69 Stanley Samartha strikes the right tone at one point: 
"[Christians] may have to be far more sensitive than before to what mqy be 
signs of the Spirit in the lives of neighbours of other faiths outside the 
visible bOillldaries of the church in the world."70 Christian sensitivity to the 
possibility of the Spirit's presence in other religions stops at dogmatic claims 
about it. Dogmatism seems acutely out of place given Jesus' statement to 
Nicodemus in John 3:8, a favorite passage for those who sometimes 
pronoilllce the presence of the Holy Spirit in various and sillldry places: 
"The \.Vind blows where it chooses, and you hear the sOillld of it, but you 
do not know where it comes from or where it goes. So it is wi.th everyone 
who is born of the Spirit." Commenting on this verse, C. K. Barrett says: 
"The Spirit, like the wind, is entirely beyond both the control and the 
comprehension of man.,,71 We should be wary of making clallns about 
something that is entirely beyond our comprehension. 
Relationally, the claim that the Holy Spirit is present here or there in the 
world's religions urmecessarily co-opts those religions for Christian purposes. 
This is a more complicated issue than it appears, and I \.Vill return to it 
below. Here I mn merely suggesting that Christians need not demand that 
the Holy Spirit is responsible for "the good things" in other religions. That 
is imperialistic, demeaning, and insensitive. To assert that God planted the 
good tree of Buddhism diminishes the Buddha's 0\VIl genius and ignores 
his non-theistic solution to the human predicament. 72 This approach can 
subvert interreligious dialogue if it seeks "to collect evidence to prove that 
the Christian way of salvation is superior to and inclusive of all other ways.,,73 
We can avoid all of this by discerning how other religions are consistent-
or not-wi.th the workings of the Holy Spirit as we know them from our 
Christian heritage, leaving aside the question of whether the Holy Spirit is 
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present and working in those religions or not. Of course, this means that we 
must know our Christian heritage well in order to determine what is 
consistent----or not-with it. This also means that we must confess the 
limitations of our discernment, both within and outside of the Christian 
conununity. As Anlos Yong reminds us, we attempt discernment amidst 
"the fallibility and finitude that accompanies all human knowledge," in a 
world where "the full manifestation of Word and Spirit ... has been distorted, 
muted, and even effaced by sin."74 Here the Lutherans helpfully remind us 
of the importance of the doctrine of original sin, which captures a reality 
of the human experience that persists even after justification by grace 
through faith.75 
Obligation #3: Receiving critiques from other religions 
To engage adherents of other religions with sensitivity to their 
perspectives, Christians must be prepared to receive critiques of Christianity 
wi.thout hypersensitivity or undue touchiness. Christians can be very 
comfortable critiquing other religions. Christians must become equally 
comfortable in receiving critiques from other religions. This is one of Paul 
Tillich's great contributions to interreligious dialogue. With others, Joseph 
Kitagawa pointed out Tillich's limited ability to dialogue wi.th Buddhists, 
but his assessment of Tillich's larger value is worth noting: "Nevertheless, 
Tillich's opermess to engage in serious conversations with adherents of 
other religions opened new possibilities for Christianity to judge 'itself in 
the light of its encOlmter wi.th the world religions.' This, of course, is a 
prerequisite for a meaningful dialogue."76 
In his Christianity and the Encounter of WorLd &ligions, Tillich explained 
how the "dynamic life" of Christianity "was nourished by the tension 
between judging the encOlmtered religions in the strength of its fOlmdation, 
and accepting judgment from them in the freedom its fOlmdation gives."n 
Tillich offered examples of this "rhythm of criticism, cOlmtercritic:ism and 
self-criticism throughout the history of Christianity," such as Christianity's 
critique of the non-personal nature of mysticism, which called forth the 
mystical cOlmter-critique that Christianity's personalism was inadequate, 
which then led Christian theology to take seriously the importance of "an 
experience of the inunediate presence of the divine," as Christian mystics 
themselves had claimed. 78 
Tillich did not include Buddhism in his examples of the dynamic of 
mutual critique but we can note the transformations in adherents of both 
religions as they have encOlmtered each other in the modern period. The 
charge leveled by Western Christians that Buddhism lacks a developed social 
ethic was cOillltered in the nineteenth century by a Buddhist revival that 
laid the fOillldations for what is today called the socially engaged Buddhism 
N UMRlCH: C HRISTIAN SENSITIVITY IN INI'ERRELIGIOUS RELATIONS I 67 
movement. 79 The Buddhist cOlmter-criticism of a socially active but 
spiritually deficient Christianity has led to greater awareness that Christians 
must work for the kingdom of God out of a personal experience of it. As 
Judith Simmer-BrO\vn, a religious studies professor at Naropa University 
and a senior dharma teacher of Shambhala Buddhism, puts it: "No 
fundamental transformation can take place anywhere '-Vithout the joining 
of irmer change and outer change."8o \Xlhereas Christians challenge Buddhists 
'-Vith "Don't just sit there (meditating), do something," Buddhists challenge 
Christians '-Vith "Don't just do something, sit there and meditate on what 
you're doing." 
Tillich devoted a mere five sentences to mutual critique between 
Christianity and Islam, including a statement about the "possibilities for 
Christian self-judgment ... in the solution of the racial problem in Islam . 
. . "81 We know more than did Tillich about the realities of race relations in 
Islam, from Arab complicity in the global African slave trade82 to ongoing 
tensions within the Anlerican Musliln conununity.83 It seems to me that a 
healthy and contrite mutual dialogue could be conducted around the racism 
found '-Vithin both of these multiracial religions. 
Ethical critiques are the most piercing ones, in my mind. I was asked to 
speak about Jesus for a panel on religious founders sponsored by a local 
mosque. A rabbi spoke about Moses and the mosque's ilnam spoke about 
Muhammad. I gave an inspired talk about Jesus as the epitome of love, 
indeed the incarnation of the God who is Love. I cited Jesus' words that 
vocalized love, including "Love your enemies" (lvfatthew 5:44), and his deeds 
that embodied love, culminating in his w1llingness to die on a cross out of 
love for humanity. I must have used the word "love" dozens of times in 
that talk. I was truly inspired. 
The first question from the floor was, "If Jesus (peace be upon him) was 
all about love, why aren't the Christians we know more loving?" Perhaps 
that Muslim was thinking of the passage from the Qur'an about God putting 
compassion and mercy into the hearts of Jesus' followers (57:27; see earlier). 
I fumbled around for an answer. I confessed the tendency of the Christian 
conununity to fall short of the example of our Lord. I pointed out that 
most Christians do not take seriously the Sermon on the Mount. Then I 
politely turned the tables on my audience by asking whether every Muslim 
follows the sunnah ("example") of Muhammad. That seemed to resonate 
'-Vith them and offered the possibility of opening a door to mutual sensitivity 
to the shortcomings of our respective religious heritages. 
Unless Christians exhibit a willingness to hear critiques from others, our 
critiques of others w1l1 not be granted a hearing. If judgment flows only in 
one direction, dialogue becomes monologue or diatribe. Our religious 
neighbors can do us the great service of removing the log in our 0\VIl eye 
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so that we can see their religions more clearly. I remind you that Jesus places 
a "log" in our eye and only a "speck" in our neighbor's eye (Matthew 7:3-5). 
"Christ has taught us humility;' \VIote Cantwell Smith, "[but] we approach 
others wi.th arrogance. He has taught us to be aware of the bemn in our 0\VIl 
eye; we have argued that it is not there, that it is not arrogance that shapes us but 
fidelity or the like."84Trust me, adherents of other rehgions can tell the difference 
between arrogance and fidelity to some laudable notion. 
Henneneutical critiques may not pierce quite as deeply as ethical ones but 
they also call for Christian sensitivity. Muslims refer to JeW'S and Christians as 
fellow People of the Book because they too received wtten revelations from 
Allah through messengers (Arabic sing. rasu0, particularly the Torah of Moses 
and al-111)lla (the Gospel) of] esus (see Qm'an 3:3, 5:68). According to Islam, 
the Bible we have today contains vestiges of these earlier books but also 
many editorial changes and additions. The onlYilllcorrupted wtten revelation 
is the Qur'an, given through the messenger Muhammad, which at times 
corrects, interprets, or supplements the biblical text. This provides Muslims 
wi.th a method for reading the Bible that can challenge Christian sensitivity. 
Two exmnples that never fail to exercise my students are identifying 
Muhammad as both the prophet "like Moses" whom God wi.ll raise up 
(Deuteronomy 18) and the promised Paraclete Qohn 14-16). These 
identifications are convincing wi.thin the interpretive circle of the Islamic 
heritage but of course not wi.thin the interpretive circles of the Christian 
and Jewish heritages. Christian sensitivity calls upon us to lUlderstand how 
Muslims arrive at such conclusions wi.thout becoming reactionary even 
though we do not agree with them. 
Equally important to me, being on the receiving end of such a (re)reading 
of scripture can make Christians more sensitive to Jewi.sh responses to our 
(re)reading of the Hebrew Bible, such as identifying Jesus as the prophet 
"like Moses." I recall presenting an overview of Christianity to a J ewi.sh 
confirmation class, one of the most difficult assigrunents I have ever been 
given. For every Christian interpretation of passages in the Hebrew Bible I 
offered, their response was, "How could anyone with any sense believe 
that? That's not what the text says!" Seminary students may react the smne 
way to Islamic (re)readings of the Bible. 85 
We can add theological critiques to ethical and hermeneutical ones, and 
these also require a sensitive Christian response. Sometimes Christians are 
illlaware of the implications of their theologizing about other religions. 
Take the exmnple of the so-called inclusivist approach to other religions, 
most associated with the Jesuit theologian Karl Rahner (1904-1984). 
Ralmer wrote that "Christianity does not simply confront the member of 
an extra-Christian religion as a mere non-Christian but as someone who can 
and must already be regarded in this or that respect as an anonymous Christian. 
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It would be wrong to regard the pagan as someone who has not yet been 
touched in anyway by God's grace and truth.,,&5 Moreover, said Ralmer, "the 
Church is not the conununion of those who possess God's grace as opposed 
to those who lack it, but is the corrnnunion of those who can explicitly 
confess what they and the others hope to be.,,87 
This has been called Christian inclusivism because it attempts to include 
adherents of other religions in God's economy of salvation, retaining an 
emphasis on the salvific work of Jesus Christ while also acknowledging the 
availability of divine grace beyond the Christian Church. Ralmer influenced 
Vatican II to a degree that should not be overstated,88 but Ralmer and the 
COllllCil agreed in principle that those who do not know Christ can 
nevertheless be saved through Christ. We have seen how inclusivist 
sentiments might offend an adherent of another faith, for instance in the 
statement that "every authentic prayer is called forth by the Holy Spirit" or 
the claim that it was God who planted the good tree of Buddhism. As the 
scholar of religions (and United Methodist) Diana Eck says, despite 
inclusivism's well-meaning intention to include rather than exclude others, 
"There is still somethingilllsettling here. \Xlhile it preserves the integrity of 
my 0\VIl self-illlderstanding, inclusivism often dodges the question of real 
difference by reducing everything finally to my 0\VIl terms .... For those on 
the receiving end of the inclusivist's zeal, it often feels like a form of 
theological imperialism to have their beliefs or prayers swept into the 
interpretive schema of another tradition.,,89 
Ralmer relates an interesting exchange wi.th the well-kno\VIl Japanese 
Buddhist philosopher Keiji Nishitani (1900-1990). Nishitani asked, ''\Xlhat 
would you say to my treating you as an anonymous Zen Buddhist?" Ralmer 
replied: "[C]ertainly you may and should do so from your point of view; I 
feel myself honoured by such an interpretation, even if I am obliged to 
regard you as being in error. ,,90 
How many of us would feel honored by such an interpretation of our 
faith, especially if we thought it erroneous? I recall overhearing the respected 
Ven. Balangoda Ananda Maitreya (1896-1998) relating his recent past lives 
to a group of Buddhists at an American temple: Two lifetimes ago he was 
a Roman Catholic priest in France, last lifetime a Hindu Brahmin priest in 
India, this lifetime a Sinhalese Buddhist monk. The purported spiritual 
progression from Christian to Hindu to Buddhist was obvious. \Xlhen I ask 
Buddhists to explain why I am a Christian in this lifetime, they sometimes 
assure me-wi.th a twinkle in their eyes-that I have plenty of lifetimes 
ahead of me to become a Buddhist. That tw1.nkle carmot mask their 
Buddhological imperialism. 
To their credit, those Catholic missionaries who claim that Goo planted the 
gocx:l tree of Buddhism conclude their essay with the follo\.Villgacknowledgment: 
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It is important to say immediately that this way oflooking at 
Buddhism will not satisfy the self-illlderstanding of Buddhists! 
On the other hand, their view of Christianity \Vill certainly be 
the complete reverse, looking at Christianity, perhaps, as a 
sort of "expedient means" (Sanskrit upc.rya;Japanese hoben), a 
temporary, imperfect practice that the Buddha in his \Visdom 
and goodness allO\vs as a stepping-stone toward a deeper 
illlderstanding of the reality of things, an intermediary stage 
that will finally be transcended in the fullness of Buddhist 
awakening and nirvana. 91 
In such acknowledgments, Christian inclusivists become sensitized to 
how it feels to be "included" in another religion's economy of salvation or 
liberation. Paul Knitter suggests that we should simply admit that we are all 
inclusivists and agree "to be included by the inclusivism of our partners" in 
interreligious dialogue. 92 Those Catholic missionaries concur: "[T]rue and 
constructive dialogue begins only when we can explain to each other how 
one sees the other within one's 0\VIl self-illlderstanding and there finds a 
true and lasting interest for the other.,,93 
Again, this is my third obligation: Christians must be prepared to receive 
critiques of Christianity without hypersensitivity or illldue touchiness. To 
recall the earlier pneumatological discussion, whether Christians claim that 
the Holy Spirit is present here or there in the world's religions or merely 
that the Holy Spirit mcry be present, they must 0\VIl up to the theological 
imperialism involved. Such theologizing is perhaps best kept in-house, 
"meant only for Christian consumption," as Karl Ralmer seetlls to have 
thought about his notion of "anonytnous Christians."94 
Learning Something New from Other Religions 
Much of what I have been advocating falls illlder the category of what 
Christians can learn about our 0\VIl faith from others. As one author puts it, 
"[T]he other religion might be able to unleash a reminder in us of something 
that has been present in our faith but which has somehow been pushed to 
the periphery or undeveloped because of historical or cultural 
cirCUlllstances.,,95 I agree \Vith the view that other religions carmot "say 
something to us [about the revelation in Jesus Christ] that Christ and our 
faith in him have not, or carmot, give to us Christians. ."% But beyond 
that, I ask, \Vith Paul Knitter, "[I]s there the possibility for Christians to 
learn something they really did not know before, something that was not 
contained in Jesus' revelation?"97 In other words, can other religions fill in 
our gaps and teach us something we should know? My answer is yes, of 
course, as long as what we learn from other religions is consistent \Vith the 
revelation of God in Jesus Christ and the continuing presence of the Holy 
Spirit in the living heritage of the Christian faith. 
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For instance, I have learned from Buddhism some valuable strategies for 
living in the present moment. True, Jesus taught me not to be anxious about 
tomorrow (Matthew 6:34), but Buddhists have taught me about living an 
anxious-free life through moment-by-moment mindfulness. I hasten to add 
that I am a very poor student of both my Christian and Buddhist teachers. 
Mindfulness is embedded in a constellation of distinctively Buddhist 
doctrines about the human predicament and its solution, such as the three 
marks of existence (Palitilakkhd1;a)-anicca (impermanence),anatta (no self, 
soul, or unchanging substance), dukkha (unsatisfactoriness or suffering)-
and the liberation of enlightenment or Nirval)a (Pali Nibbana), when one 
comes to understand reality "as it really is;' a favorite Buddhist expression. 
As esoteric-and non-Christian-as this might sound, it leads to very practical 
life applications that are consistent with Christianity. 
When we live in the present moment, write the Buddhists Bernard 
Tetsugen Glassman and Rick Fields, "we don't waste energy by worrying 
about all the things we should have done in the past or all the things we 
might do in the future." If we are doing our work, whatever that may be, 
"We're simply working, fully present in the moment .... %en we work in 
this -way, instead of making us tired, our work actually gives us energy and 
peace of mind."98 
We must properly understand the Buddhist insight here. Living in the 
present moment does not mean oblivion to the past or future. Rather, as 
the American monk Thanissaro Bhikkhu says, it means "skillful use" of 
them. Do not let the past or future control your present. "[LJearn to 
recognize when your mind is referring you to the past or the future: %at 
are the skillful ways of bringing in the past or the future, and what are the 
unskillful ways?" Thanissaro Bhikkhu gives an example of a skillful way of 
bringing the future to bear on your present: "Death could come at any 
time. Are you ready to go? If you're not-well, what are you doing right 
now to prepare yourself?"99 
Without revealing where I got this insight, I advise my fellow liturgists 
to be fully present in Christian worship, to clear their minds of anything 
other than what they are about to do in leading the congregation in its 
"work" of worship or liturgy (Greek leitourgia, "work of the people"). I 
have also reminded myself many times that if my calling is to be a minister 
of Christ to all people and in all circumstances, then I cannot be interrupted 
by anyone or anything that comes my way. The student who stops by my 
office in crisis while I am working on my lesson plans for the next class 
session is the person in my present moment, not the students who mayor 
may not show up in class later. 
Zen Buddhists ask us to recover our "original face;' that is, to experience 
things and people as they are without the conceptual filters we usually place 
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on them. \Xlhen "we try to illlderstand experience through previously learned 
categories," explains the Buddhist scholar Thomas Kasulis, we allow "these 
categories to color our present experience and restrict our irrnnediacy." loo 
We meet a "wotnan," an ''A..frican Anlerican," an ''LGBT,'' not the actual 
person in front of us. We approach the person \.V.i.thp J1?-conceptions, that is, 
conceptions formed "prior to actual knowledge" of that person; in other 
words, prejudice. 101 This is why I do not want to know anything about 
students before I meet them in person, even though I carmot avoid it when 
reading admissions packets. I have to engage in too much remedial work to 
illldo the conceptual filters that I placed on them. How often have you said 
to yourself about someone after your first meeting, "I thought he/she would 
be different?" That simply means the reality of the person did not match 
your preconception. You did not meet that person \.V.i.th your original face 
but instead \.V.i.th your conceptual mask. 
Some of these Buddhist insights about life and relationships can also be 
fOillld in the Christian heritage. I think immediately of the lesson of the 
Parable of the Good Samaritan (Luke 10:25-37) regarding the person in 
my present moment. Such affinities explain why so much fruitful dialogue 
has taken place between Buddhist and Christian monastics in recent decades. 
But the goals of that dialogue include learning something new from each 
other, not merely reinforcing what each side was already thinking and doing. 
As explained by the organization of Benedictines and Trappists who call 
themselves Monastic Interreligious Dialogue, "Spiritual exchanges and 
interreligious prayer \.V.i.th contemplatives of other religions provide Christian 
monastics \.V.i.th the possibility of becoming familiar \.V.i.th and adopting certain 
of their methods of prayer and meditation (for example, Vipassana, Zazen, 
Yoga), provided they are integrated into the Christian faith." l02 That last 
proviso is crucial in order to maintain authentic Christian identity while 
being sensitive to the beliefs and practices of others. Sensitivity entails 
learning from the other \.V.i.thout becoming the other. 
The Love Chapter: Epitome of Christian Sensitiviti03 
I am increasingly intrigued by the applicability of the Love Chapter to 
interreligious relations. More hynm than prose, 1 Corinthians 13 has been 
called "one of the noblest eulogies of Christian love that has ever been 
permed."104 It is ubiquitous at weddings and on wall plaques, and has fOillld 
its way into the movies, Princess Diana's funeral, and President Barack Obama's 
inaugural address. Verse 11-"\Xlhen I was a child ... " ---opens the music video 
''Dead and Gone" by the rapper TI. featuringJustin Timberlake. 105 
Love epitomizes the properly sensitive Christian, that is, one who rightly 
senses the situation, the people involved, and what must be done. Note the 
markers of sensitive behavior: "Love is patient; love is kind; love is not 
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envious or boastful or arrogant or rude. It does not insist on its 0\VIl way; it 
is not irritable or resentful ... " (vss. 4-5). Love is always consistent '-"Vith the 
revelation of God in Jesus Christ -indeed, love is the revelation, as I 
explained to that Muslim audience-and love is always consistent '-"Vith the 
continuing presence of the Holy Spirit in the living heritage of the Christian 
faith. Christians '-"Vith these attributes-who are patient, kind, not envious 
or boastful or arrogant or rude, not insistent on their 0\VIl way, not irritable 
or resentful-would be welcome in any interreligious encOlmter. 
It should come as no surprise when non-Christians cite the Love Chapter 
approvingly, for here again there is broad agreement across religions about 
the markers of sensitive behavior. For example, Prince Ghazi bin 
Muhammad of Jordan, the author of the momentous 2007 open letter to 
Christian leaders titled ''A Common Word between Us and You," lays out 
the Islamic view of interreligious dialogue in his correspondence '-"Vith the 
Vatican, "happily" noting "a similar general attitude" in 1 Corinthians 13: 1-
6. 106 In like marmer, a follower of the Turkish spiritual leader Fethullah 
Gillen offers an ''Attempt at Inter-Faith Dialogue" by drawing a connection 
between the Sufi notion of himmah ("spiritual or mystical quest for the 
divine") and the "centrality of love or charity in Christianity," citing the 
Apostle Paul's "[m]ost famous ... ode to love" in 1 Corinthians 13.107 
Verses 9 and 12 of the Love Chapter imply a sensitive humility in 
interreligious relations: "For now we know only in part, ... we see m a nurror, 
dimly, but then we w1l1 see face to face. Now I know only in part; then I w1l1 
know fully, even as I have been fully knO\VIl." This expresses "a deep 
epistemological humility and fallibility;' wtes the Southern Baptist theologian 
Dan Stiver. "In other words, we recognize that our words and concepts are 
always human, finite, and also sinful, and, while revealing, may also be 
concealing."108 Thus our Christian claims to and about others must be both 
humble and provisional. Citing 1 Corinthians 13:12-13 in its "Guidelines for 
Dialogue and Relations with People of Other Religions," the World COlmcil 
of Churches states boldly, 'We are convinced that we have been called to 
'-"Vitness in the world to God's healing and reconciling work in Christ," yet 
immediately clarifies, "We do this humbly acknowledging that we are not 
fully aware of the ways in which God's redeeming work will be brought to its 
completion."109 In his 1998 encyclical, Fides et Ratio (On the Relationship between 
Faith and Reason), Pope Jo1m Paul II like'-"Vise juxtaposes a bold declaration 
about the Church's obligation "to proclalin the certitudes" it possesses in 
Christ '-"Vith the caveat, citing 1 Corinthians 13:12, "albeit '-"Vith a sense that 
every truth attained is but a step towards that fullness of truth which '-"Vill 
appear with the final Revelation of God." llo Tony Richie's provocative essay, 
''A Pentecostal in Sheep's Clothing: An Unlikely Participant but Hopeful 
Partner in Interreligious Dialogue," lays out "five significant values that can 
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help guide Pentecostal interaction wi.th religious others: charity Oove), 
hospitality, availability, certainty, and humility." Note that certainty is followed 
immediately by humility, as Richie explains, "Humility works hard at not 
coming across arrogantly as if we feel we have the final word on all divine 
truth; we can confess we only 'know in part' (1 Co 13:9)."1ll 
Christians can learn a lesson from the scientific method here. \Xlhen my 
wi.fe and I go out for dinner wi.th our closest friends, we always have Roger 
calculate the tip since he is a nuclear engineer. Recently he made an error, 
which he quickly caught. Of course I chided him since I thought nuclear 
engineers shouldn't make mathetnatical errors. His response: "You don't 
illlderstand what we do. \Xlhen we conduct a computer simulation or an 
expellinent of any kind, we and our referees aSSUllle from the start that we 
are wrong, perhaps due to input error, poor choice of input parameters, 
and the like. Only after we fail to prove ourselves wrong through exhaustive 
effort do we safely claim to be right and publish our results. So there is a 
certain modesty invoked in the process." 
A similar kind of modesty should be invoked in the interreligious process. 
Christians should acknowledge the possibility that we may be wrong from 
the start and safely claim to be right only after exhaustive interaction with 
our referees from other faiths. If such modesty is not acceptable to others, 
even to some Christians who may object that this is overly sensitive or 
perhaps compromising in some way, we must maintain our modesty because 
it is consistent with the revelation of God in Jesus Christ and the continuing 
presence of the Holy Spirit in the living heritage of the Christian faith. 
Some might object that my emphasis on love, humility, and provisional 
claims goes too far, that I am being overly sensitive to others by soft-pedaling 
the importance of Christian truth claims. "[L]ove is not enough," writes a 
metnber of a reform movetnent wi.thin the Southern Baptist Convention 
who is concerned that to day's missionary zeal is being wrongly sustained by 
compromising the truth. "In reality there can be no such zeal, nor genuine 
love, wi.thout a commitment to the truth. [After all,] Paul says that 'love 
rejoices in the truth' (1 Corinthians 13:6). . Love and truth make for a 
spiritually potent combination."1l2 
For some of my students, truth clalins are their first concern, in the 
sense that Christianity must first be true before anything else can be said 
about it. For other students, Christian truth claims fall lower on their list of 
priorities, after concern for the oppressed for instance. The same can be 
said of Christians in interreligious relations-the issue of competing truth 
claims takes priority for some but barely registers for others. ll3 
So what about verse 6 of the Love Chapter, which the NRSV translates 
as ? ? ? ? ? ? ? does not rejoice in wrongdoing, but rejoices in the trotll'? The 
key Greek word here, alitheia, appears more than 100 times in the New 
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Testmnent wi.th many nuances. ll4 It appears most often in the Joharmine 
literature where it is tied to divine revelation, particularly in Jesus Christ, 
includingJolm 14:6 where Jesus says "I mn the way, and the truth [alitheia], 
and the life. No one comes to the Father except through me." Elsewhere in 
the New Testmnent, alitheia is used in reference to the gospel (2 Corinthians 
4:2-3,6:7) and the Christian faith (1 Peter 1:22; 2 Peter 1:12) in the sense of 
being "true teaching or faith." ll5 
But Paul uses alitheia in the Love Chapter with a specifically ethical 
cOIlllotation. The NRSV obscures this meaning by rendering 1 Corinthians 
13:6 as ? ? ? ? ? ? ? does not rejoice in wrongdoing, but rejoices in the truth." The 
contrast Paul had in mind is better served by the RSV: ? ? ? ? ? ? ? does not 
rejoice at wrong [Greek adikia], but rejoices in the right [alitheia]" (see also 
Romans 1:18; 2:8). Here alitheia means "uprightness,"1l6 "what is right," ll7 
"what is good and honorable." 1l8 There is nothing abstract about 1 
Corinthians 13:6, nor does this verse refer to the truth claims of the gospel 
or the Christian faith. Love rejoices in concrete acts of justice and right, 
when goodness prevails mnongpeople. 119 An old conunentary puts it nicely: 
"Love sympathizes wi.th all that is really good in others." l20 
So, how shall I respond to the possible criticism that I mn being overly 
sensitive to others in emphasizing love, humility, and provisional claims 
while soft-pedaling the importance of Christian truth claims in my 
application of the Love Chapter to interreligious relations? My response is 
that the Love Chapter itself emphasizes love, humility, and provisional claims 
while sidestepping-which is different from soft-pedaling-the importance 
of Christian truth claims. How shall Christians approach adherents of other 
faiths, at least initially? Take a cue from the way the Love Chapter ends: 
''And now faith [pistis], hope [e£Dis], and love [agcpe] abide, these three; and 
the greatest of these is love" (vs. 13). In interreligious relations, always lead 
wi.th love. \X1hen, or if, the question of truth claims comes up in an 
interreligious encOlmter, lead wi.th love in your conversation. And when, or 
if, you evangelize in the traditional sense, lead wi.th love. The appropriately 
nmned evangelical Rick Love, whose interreligious resume includes advising 
the Vineyard USA on Christian-Muslim relations, has it right: 'Without 
love, evangelical wi.tness is like a 'noisy gong or a clanging cymbal' (1 Cor 
13:1ff.)." 121 I would broaden that: Without love in engaging adherents of 
other faiths in any context, Christians are armoying and off-putting at best. 
I alert my students to the fact that adherents of other faiths are watching 
them, to see what they are like as Christians. \X1hat do you want them to 
see? Unloving Christians? That is, impatient, unkind, envious, boastful, 
arrogant, rude, selfish, irritable, resentful, pretentiously know-it-all 
Christians? Do you want them to see the very antithesis of the Love 
Chapter in the flesh---insensitive Christians? Recall that question from 
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them, to see what they are like as Christians. %at do you want them to 
see? Unloving Christians? That is, impatient, unkind, envious, boastful, 
arrogant, rude, selfish, irritable, resentful, pretentiously know-it-all 
Christians? Do you want them to see the very antithesis of the Love 
Chapter in the flesh-insensitive Christians? Recall that question from 
the Muslim audience: "Why aren't the Christians we know more loving?" 
When I bring representatives of other faiths into my classroom, I often 
ask them to describe a "good Christian" they know, someone they would 
like my students to emulate. Their portraits are always consistent with the 
Love Chapter, and always sensitive. 
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Although the language of "spiritual sensation" are fOillld throughout 
the writings of Jolm Wesley, interpreters of Wesley prior to the late 20th 
century did not give much attention to the topic. Recent scholarship, however, 
has begun to delve into the issue, and the literature has raised a number of 
questions regarding the relationship between Wesley's empiricism and his 
use of the language of the senses in describing the experience of the Spirit. 
Are his references to the spiritual senses a modification of empiricism, or do 
they reflect other influences from Christian tradition? Does his theological 
epistemology comport with his natural epistemology, or is there an incoherence 
in his thought? 
In attempting to establish the coherence of Wesley's epistemological vision, 
many have focused on tracing the lineage of the language of spiritual sensation. 
Mark Mealey, in his 2006 doctoral dissertation, has provided a helpful discussion 
of the language of spiritual sensation in ancient and modern sources. 1 The 
language, strange as it may seem to us in the twenty-first century, was in wide 
use in the seventeenth and eighteenth centuries, and can be found in sources 
as diverse as the Cambridge Platonists, Francis Hutcheson, and various 
advocates of the "religion of the heart" from pietist, puritan, and Catholic 
traditions, such as Zinzendorf, Arndt, Edwards, and Pascal. 2 Wesley of course, 
was certainly familiar with these sources. 3 The question as to where Wesley fits 
in relation to the modern and pre-modem traditions of spiritual sensation, 
Mealey notes, has normally elicited one of two answers: it is either a function 
of his empiricism, slightly modified, or it is an appropriation of Christian 
Platonism. 4 Mealey argues that the mistake in these interpretations is to view 
spiritual sensation as a philosophical category, whereas for Wesley it is "a 
strictly theological category," and should not be interpreted through either 
Lockean or Platonic lenses. 5 I will attempt to make a contribution to this 
question by engaging in a close reading of Wesley's 0\VIl espousal of 
empiricism, as well as his use of the language of the spiritual senses. I w1l1 
argue that Wesley, while committed to empiricism as a natural epistemology, 
views the experience of the Spirit as something which is kno\VIlintuitively.6 
He uses the language of spiritual senses as an analogy for this intuitively 
knO\VIl experience of the Spirit. \Xlhile Mealey is correct to argue that Wesley's 
talk of the spiritual senses is not an extension of his empiricism, I would 
suggest that he does, at tUnes, try to integrate his account of theological 
knowledge wi.th his empiricism. I w1l1 also address challenges that Wesley's 
use of the language of spiritual sensation poses for both the coherence and 
the adequacy of his theology. 
Wesley's Relationship to Locke and Browne 
J olm Wesley studied at Oxford during a time when J olmLocke's empiricist 
epistemology was gaining influence. 7 \Xlhile it is clear that the early Wesley was 
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influenced by Lockean epistemology, it seems that this influence came through 
secondary sources, such as Peter Bro\.VIle's The Procedure) Extent, and Limits 0/ 
Human Understanding, to be discussed shortly.s The mature Wesley provides 
us wi.th an explicit testimony to his vie\VS on Locke in his published Remarks 
upon Mr. Locke)s ((Essery On H uman Understanding,))9 Here Wesley speaks 
approvingly of Locke's foundational assertion that there are no irmate ideas,lO 
and affinns that Locke has firmly established that "all our ideas come from 
sensation or reflection." ll For Wesley, this excludes any suggestion of an 
innate notion of God "stamped on the soul," and so he clalins that "the 
little which we do know of Goo (except what we receive from by the inspiration 
of the Holy One,) we do not gather from any inward impression, but gradually 
acquire from wi.thout." 12 However, after affirming these fOlmdational 
principles fOillldin Locke's Essqy, Wesley goes on to provide a litany of errors 
and defects in the work Generally, these relate to what Wesley perceives to be 
Locke's "violent spleen against" and "total ignorance of"13 Aristotelian logic. 14 
After such statements it is somewhat surprising to find Wesley stating that 
none of the mistakes in Locke's Essqy are of any importance, and that "It 
might, therefore, be of admirable use to yOilllg students, if read with a 
judicious Tutor."15 In sum, Wesley agrees with Locke that the mind is a tabula 
rasa, and that the origin of all ideas is fOillld in sensation and reflection, but 
he views Locke's logic as inferior to standard Aristotelian logic. 16 
It is odd that Wesley's assessment of Locke's Essery passes over chapter 
nineteen of Book Four. This is Locke's treatment of the topic of enthusiasm, 
which he believes is fOillld "in all ages," whenever people have "flattered 
themselves wi.th a persuasion of an immediate intercourse wi.th the Deity, 
and frequent communications with the divine spirit."17 Locke believes that 
such claims to direct communication with God inevitably discoilllt reason 
and scripture in favour of "the conceits of a wanned or over-weening brain," 
which are taken to be illuminations from the Spirit, and are therefore followed 
and obeyed wi.th vigour, however odd or extravagant they may be.1s Locke 
dra\VS upon language of sensation in describing the invincible certainty of 
the enthusiasts: 
Reason is lost upon them, they are above it: they see the light 
infused into their illlderstandings, and carmot be mistaken; 
'tis clear and visible there; like the light of bright Silllshine, 
shows itself, and needs no other proof, but its 0\VIl evidence: 
they feel the hand of GOD moving wi.thin them, and the 
impulses of the spirit, and carmot be mistaken in what they 
feel ... what they have a sensible experience of admits no doubt, 
needs no reprobation ... \X1hen the spirit brings light into our 
minds, it dispels darkness. We see it, as we do that of the Silll 
at noon, and need not the tw1light of reason to show it us. 19 
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Locke is clearly skeptical of such claims to have an "awakened sense,"20 but in 
the end he allows that God may conununicate directly to humans, and that 
such internal "feelings" can be cOlmted true if they confonn to the external 
standards of reason and scripture. 21 
Wesley was always defending himself against the charge of enthusiasm, 
and so it is interesting to question the degree to which he might consider 
Locke to be a helpful advocate. Wesley would no doubt assert that he was not 
guilty of promoting enthusiasm in the sense of follO\ving after illlscriptural 
and illlreasonable guidance from the Holy Spirit. Indeed, akin to Locke, 
Wesley defines enthusiasm as a "religious madness arising from some falsely 
imagined influence or inspiration of God."n However, Wesley's 
illlderstanding of the Spirit's work goes well beyond anything Locke would 
support. \Xlhile Locke acknowledges that "GOD can, or doth sometimes 
enlighten men's minds ... by the immediate influence of the Holy Spirit,"23 
Wesley will make the sensible experience of the Spirit fOillldational to his 
soteriology, and therefore indispensable for anyone who would claim saving 
knowledge of God. Thus, while Wesley might claim that he is not 
inconsistent wi.th Locke's vie\VS on enthusiasm, we might expect that Locke 
would be tempted to label Wesleyan enthusiast of sorts. 
Wesley was less reserved in his esteem for the version of empiricism 
proposed in Peter Bro\VIle's The Procedure) Extent and Limits of Human 
Understanding. 24 Like Wesley, Bro\.VIle questions about Locke's logic/5 but 
affirms the two basic tenets of Locke's epistemology, nmnely that humans 
"are not furnished with any Innate Ideas of things material or immaterial,"26 
and that the senses are "the only Sourre and Inlets of those Ideas, which are 
the intire Groundwork of all our Knowledge both Human and Divine."27 It is 
in respect to the last part of this claim - that all our knowledge of God is built 
upon the five physical senses - that we will see Wesley departing radically from 
Bro\VIle. In outlining the way in which revelation is conununicated to us, 
Bro\.VIle writes: 
It is not reasonable to imagine that this should be performed 
by giving us any Faculties intirely New; or by any total Alteration 
of those we Alrea4Y have; for this would be a kind of Second 
Creation, and not any Information or Rewlation. 28 
No; Diune Infonnationgives us no New Faculties of Perception, 
but is adapted to those we Alrea4J have. 29 
The :Mind of Man ... hath no Dired Perception, or Immediate 
Consciousness beyond things sensible and human. 30 
Wesley, it is true, might find ways of reconciling what he is claiming about the 
experience of the Spirit with Bro\VIle's brand of empiricism. As was the case 
wi.th Locke, however, we might suspect that Bro\VIle would not wi.sh his 
views to be used to support some of the claims that Wesley is making. 
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Mealey is most definitely correct in emphatically rejecting any notion that 
Wesley's language of spiritual sensation is derived from Locke. 31 However, 
this does not mean that we should see no relation between his corrnnitment 
to empiricism and his use of the language of spiritual sensation. Although 
Wesley sees the experience of the Spirit as beyond explanation, his 
corrnnitments to empiricism do in fact influence the particular way in which 
he speaks of the spiritual senses, and the way he attempts to integrate his 
accOlmt of theological knowledge wi.th his empiricism. 
The Spirit, Spiritual Sensation and the Knowledge of God 
For Wesley, the Holy Spirit is, above all, God's gracious and empowering 
presence. 32 As the effectual and Personal presence of God, Wesley insists that 
the Spirit works immediately upon the human person. 33 It is in attempting 
to describe the reality of this immediate work that Wesley employs the language 
of the spiritual senses.34Moreover, Wesley speaks of the experience of spiritual 
sensation when addressing three distinct doctrines: faith, new birth, and 
assurance?5 I will proceed to give a general account of the language of spiritual 
sensation in Wesley and its relation to the knowledge of God, before 
addressing how spiritual sensation is related to faith, new birth, and assurance. 
One of Wesley's earliest and most detailed explanations of the spiritual 
senses comes in An Eamest Appeal to Men of Reason and Religion, written in 
1743. Here Wesley argues that, if anyone is to reason justly of "the things of 
God," he must make true judgments on the basis of clear apprehension, 
meaning "that your ideas thereof be allfixrd, distinct, and determinate."36 Further, 
because "our ideas are not irmate, but must all originally come from our 
senses, it is certainly necessary that you have senses capable of discerning 
objects of this kind."37 Further, because the natural senses are "altogether 
incapable" of discerning spiritual things, we must have "spiritual senses, 
exercised to discern spiritual good and evil."38 They are "a new class of senses 
opened in your soul," "avenues of the invisible world," which "furnish you 
wi.th ideas" which the physical senses are incapable of detecting. 39 It follows 
that one cannot have any apprehension of divine things until these "internal 
senses" have been "opened" by the Holy Spirit, because "the ideas of faith 
differ toto genere from those of external sensation."40 With the spiritual senses 
thus opened, "enlightened reason" is able to "explore 'even the deep things 
of God' God himself 'revealing them to you by his Spirit."' 41 Similar 
statements can be found in various places in Wesley's writings. 42 
So, Wesley believes that Goo and the things of Godmust be communicated 
by means other than the physical senses, and he uses the language of spiritual 
sensation in describing God's self-communication to individual human 
beings.43 But what exactly does Wesley intend by his use of the language of 
spiritual sensation? \Xlhen he is pressed, it becomes clear that Wesley is drawing 
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on his empirical accOlmt of natural knowledge as an analogy to describe 
something which he considers to be beyond explanation. \Xlhile strongly 
asserting the realiry of God's communication to humans in the experience of 
the Spirit, Wesley is reticent to attempt any explanation of the manner of s"OCh 
communication. The analogy of the physical senses is simply the besthe can offer. 
This is clear in A Farther A ppeal to Men of Reason and Religion (1746), when 
Wesley offers a response to a tract \V:Ii.tten against hlln by Thomas Dockwray, 
entitled, T he Operations of the H olY Spirit Imperceptible) and H ow Men mqy Know 
when thry are under the Guidance and Influe nce of the Spirit. 44 In answer to 
Dockwray's charge that "the operations of the Spirit are not subject to any 
sensible feelings;' Wesley\V:Ii.tes, "By 'feeling' I mean being inwardly conscious 
of. By 'the operations of the Spirit', I do not mean the manner in which he 
operates, but the graces which he operates in a Christian.,,45 Wesley later clarifies 
that it is by "figure of speech" that "we are said to feel this peace and joy and 
love; that is, we have an inward experience of them, which we carmot find any 
fitter word to express." 46 We find similar qualifications being made in other 
WTitings by Wesley from the mid-1740s onward. We can sense the frustration 
in Wesley as he WTites, in 1760, that he is speaking, 
Not in a gross, carnal sense, as the men of the world stupidly 
and willfully misunderstand the expression; though they have 
been told again and again, we mean thereby neither more nor 
less than this: He feels, is inwardly sensible of, the graces which 
the Spirit of God works in his heart.47 
So also, in 1790, he speaks of the language of "taste," "sight," and "feeling" 
as "figurative expressions."48 
Clearly, Wesley is not proposing an actual set of faculties, to augment the 
physical senses. His above explanations which drew close parallels between 
the physical senses and the spiritual senses are analogies, which he is employing 
to describe the theological reality of the Spirit's presence. Wesley simply wants 
to claim that, somehow, the Spirit is directly experienced, and the human 
being who has experienced the Spirit has definite knowledge of it: 
... suppose God were now to speak to any soul, "Thy sins are 
forgiven thee,"-he must be w1lling that soul should know 
his voice; otherwise he would speak in vain. And he is able to 
effect this; for, whenever he w1lls , to do is present with him. 
And he does effect it: That soul is absolutely assured, " this 
voice is the voice of God." But yet he who hath that witness in 
himself, carmot explain it to one who hath it not: N or indeed 
is it to be expected that he should.49 
Wesley carmot but affirm that God wills to "speak" his promises to his adopted 
children, and that what God has willed, must be so. Still, given his adherence to 
the sense-origin of all ideas, he has no way to explain how he kno\VS it. 
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In the end, Wesley's claim is that the knowledge of the experience of the 
Spirit is intuitive. There is an "inherent, essential difference" between the 
"light wherewi.th the Silll of righteousness shines upon our heart" and our 
0\.VIl presumption of the Spirit, and that difference "is immediately and 
directly perceived, if our spiritual senses are rightly disposed."50 Such basic 
truths are knO\.VIl, not as the conclusion to an argwnent, but simply and 
immediately, as surely as we know the difference between light and darkness. 
Of course, by presenting the spiritual senses in this way, and holding that 
those who do not have an awakened spiritual sensorium are unable to 
illlderstand the phenomenon, he presents an invincible logic, just the kind 
of argument that Locke was criticizing as enthusiasm.51 Indeed, late in life 
Wesley acknowledges to his faithful readers that this is the inevitable reality of 
their situation: 
... when you speak your experience, they immediately cry out, 
"Much religion hath made thee mad." And all that you 
experience, either of the invisible or of the eternal world, they 
suppose to be only the waking dreams of a heated imagination. 
It carmot be othenvise, when men born blind take upon them 
to reason concerning light and colours. They \Vil.l readily 
pronounce those to be insane who affirm the existence of 
those things whereof they have no conception. 52 
Wesley, of course, would insist that what the Spirit communicates to the 
bdiever is neither unreasonable nor unscriptural, and as we will see, he does leave 
room for rational reflection as a secondaryconfinnation of the Spirit's presence. 
To swrunarize, Wesley employs the language of spiritual sensation in 
order to describe the reality of the inward experience of God and the things 
of God, an experience he acknowledges to be beyond explanation. Those 
who have not experienced the Spirit cannot understand this reality. This 
general sketch of spiritual sensation can be filled out and clarified through an 
examination of Wesley's use of this vocabulary in relation to three of his key 
soteriological concepts: faith, the "new birth," and the "witness of the Spirit." 
Spiritual Sensation as Faith, New Birth, and Assurance 
Throughout his career, Wesley increasingly came to identify faith wi.th a 
spiritual experience, expressed in the language of the spiritual senses. A line 
of development in his thought can be traced, in which he begins wi.th a 
standard Protestant illlderstanding of faith and moves increasingly toward a 
description of faith as a spiritual experience. Particularly in the early Oxford 
sermons, we find Wesley employing the Reformation illlderstandingof faith 
as fiducia) a sure trust and confidence in the pro me of the gospel. 53 However, 
by 1744, Wesley is introducing what will become his key term for faith: elenchos, 
which he usually translates "evidence.,,54This experiential definition of faith, 
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based on HebreW'S 11: 1, is of a "divine, supernatural elenchos, evidence or 
conviction, "of things not seen," not discoverable by our bodily senses, as 
being either past, present, or future: It is a spiritual sight of God and the 
things of God.,,55 Since the elenchos is not discoverable by the bodily senses, 
it is described in the language of spiritual senses. Faith, as a supernatural 
elenchos, is '''-vith regard to the spiritual world, what sense is \.Vith regard to the 
natural."56 The Spirit overcomes the limits of natural human illlderstanding 
by imparting this divine evidence. "It is where sense can be of no farther use, 
that faith comes in to our help; it is the grand desideratum; it does what none 
of the senses can; no, not wi.th all the helps that art hath invented."57 Of 
course Wesley never contradicts the traditional Protestant illlderstanding of 
faith as sure trust and confidence in the merits of Christ, however, he tends 
to place increasing emphasis on the divine elenchos as the essence of faith. 5.3 
This experience of the Spirit as a divine conviction is accompanied, in 
Wesley's via saiutis, by the "new birth," which, as it relates to the language of 
spiritual senses, denotes a radical opening of the capacities for spiritual 
sensation. 59 Faith and the new birth are distinguished logically, but not 
temporally by Wesley, such the new birth takes place contemporaneouslywi.th 
the first instance of faith, though new birth is the consequence of faith. 60 He 
often describes the new birth as the awakening of the spiritual senses.61 The 
new birth involves a "twofold operation" of the Holy Spirit,62 the opening 
and the enlightening of the spiritual senses, so that God and the things of 
God can be discerned. 63 In the new birth, for Wesley, the spiritual senses are 
opened and awakened, such that the believer is empowered for growth in 
holiness as she continues in the life of faith. 
We also find Wesley using the language of spiritual sensation in cormection 
wi.th his doctrine of the "\.Vitness of the Spirit." As is well knO\VIl, Wesley 
posits that there are two wi.tnesses to our adoption in Christ, nmnely the 
indirect \.Vitness of our spirit, and the direct wi.tness of the Holy Spirit. The 
\.Vitness of our spirit is rational and experiential, because it is our reflection on 
the presence of the scriptural marks of Christianity, such as the fruit of the 
Spirit, in our lives. 64 Beyond this Wesley proposes that there is a "direct 
wi.tness" of the Holy Spirit, which he defines as "an inward impression on 
the soul, whereby the Spirit of God directly '\.Vitnesses to my spirit that I am 
a child of God'; that Jesus Christ hath loved me, and given himself for me; 
that all my sins are blotted out, and I, even I, mn reconciled to God."65 It is in 
cormection \.Vith the \.Vitness of the Spirit in particular that we see most clearly 
Wesley's reticence to answer the question of how the human being experiences 
the Spirit. So he confesses that "It is hard to find words in the language of 
men to explain 'the deep things of God.' Indeed there are none that \.Yill 
adequately express what the children of God experience.'''5-:) But the "fact" of 
this divine testimony, Wesley argues, is simply and indisputably knO\VIl by 
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the one who has received this wi.tness. 67 Again we have come to the problem 
of "invincible logic" and the question of enthusiasm. This will be discussed 
further below. 
I ssues of Coherence and Adequacy 
We now come to two questions of coherence. First, is Wesley's use of the 
language of spiritual senses soteriologically coherent? Mealey in raising these 
questions, notes that there are difficulties presented by Wesley's use of the 
language of spiritual senses and the relation between faith, new birth, and 
assurance.68 The relation between faith and the assurance of faith is problematic 
in that Wesley, particularly in the early years of the revival, implies that one 
carmot have saving faith without the full assurance of faith, excludingdoubt.69 
This created pastoral problems for Wesley, because it left many sincere people 
doubting their salvation on the basis of the fact that they had not experienced 
the witness of the Spirit in the dramatic way that Wesley depictedit. 70 
The solution which Wesley introduces later in his life is a distinction 
between the "faith of a servant" and the "faith of a son," both of which are 
granted to be justifying, but the latter of which is identified wi.th the fullness 
of Christian experience. The faith of a servant is the divine elenchos, a "divine 
conviction of God and of the things of God," which brings with it actual 
acceptance by God. 71 Wesley still proposes, that "unless the servants of God 
halt by the way, they w1l1 receive the adoption of sons,,,n that is, the direct 
wi.tness of the Spirit that they are a child of God. Further still, the mature 
Wesley distinguishes between the initial wi.tness of the Spirit, which might 
include some doubt, and the p lerophory, his transliterated term for "full 
assurance" of faith.73 Acknowledging the problems that were created by the 
early preaching of this doctrine,74 he believes he has fOillld a solution by 
acknowledging degrees of faith and degrees of assurance. 
Wesley will always maintain, however, that some measure of assurance is 
necessary.75 One carmot experience the Spirit, even in the initial event of the 
new birth and the awakening of faith, without knowingit. 76 This difficulty, 
of course, was raised in part because Wesley was using the same language -
that of spiritual sensation - to speak of faith, new birth, and assurance. If 
faith is the experiencing of a divine elenchos from the Spirit, and if this is 
accompanied by a new birth in which our spiritual senses are awakened so 
that such evidence can be discerned, it follo\VS that we must certainly have an 
exphcitawareness that this new birth has taken place. Since Wesley has framed faith 
as an evidence which is intuitively recognized, he carmot but insist that anyone 
having faith must be assured of the reality of Goo and the things of God. 
In spite of these potential difficulties, we can still vie\\'" Wesley's soteriological 
use of the language of spiritual senses as coherent if we give him a charitable 
reading. Though he speaks of faith, new birth, and assurance in the same 
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language, they can clearly be distinguished. Faith as spiritual sensation is, 
generally, the experience of God and the things of God, through the Spirit-
a theological reality best expressed by the analogy of the senses. The new 
birth as spiritual sensation is the Spirit's opening and enlightening of the 
capacity in the human being to discern the Spirit's presence and to continue 
into a deeper knowledge of God and the things of God in the life of holiness. 
Assurance is a particular spiritual experience whereby the Spirit gives a direct 
testimony to one's adoption as a child of God. In all three cases, as Mealey 
rightly notes, the factor that gives Wesley's use of this language coherence is 
the theological reality of God's presence in the life of the believer. 77 Wesley's 
use of this language is not aimed at explicating the distinctions between faith, 
new birth, and assurance, but is an analogical expression of the reality of 
salvation as the dynamic and living presence of God in the life of the believer. 
In this sense, also, his use of this language reminds us that Wesley views 
salvation in its entirety as an integrated whole, and not a series of distinct 
parts ("regeneration," "justification," etc.) which can be isolated and 
explained separately.78 
The second issue of coherence has to do wi.th the relationship between 
Wesley's intuitionist account of the knowledge of God and his empiricism. 
We have already seen that empiricists such as Locke and Bro\.VIle would not 
accept Wesley's account of intuitive theological knowledge. We have also seen 
that Wesley's use of the language of spiritual sensation is analogical and 
carmot be said to derive from his empiricism. However, I would argue that 
Wesley is, at times, attempting to integrate his claim to the intuitively knO\.VIl 
experience of the Spirit wi.th his empiricism. 79 \Xlhile he argues clearly that 
spiritual knowledge is not attainable by natural reason, he nevertheless suggests 
that the "ideas" perceived by spiritual sensation can be integrated with reason. 
The knowledge of God is based on intuitively apprehended graces, but we use 
our regular faculties of judgment and discourse in reasoning about these divinely 
apprehended realities. This is most evident in Wesley's acknowledgment of 
the fruit of the Spirit as secondary confirmation of the direct wi.tness of the 
Spirit, a move which grounds intuitive knowledge in scriptural revelation. so I 
would argue that this attempted integration of natural empiricism with an 
intuitively recognized experience of the Spirit is not incoherent, though it is 
unclear in places. For exmnple, what is the relation between the "ideas" that 
we have of God from the direct working of the Spirit and the ideas of God 
that we gain through our physical senses? In other words, how do the things 
we learn through our community of faith and our 0\.VIl study, which would 
seem to be "naturally" learned according to Wesley's scheme, integrate with 
our experience of the Spirit directly sensed? 
Finally, we must ask if Wesley's use of the language of the spiritual senses 
is theologically adequate. I would suggest that there are three significant 
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weaknesses in his use of this language, all arising from the individualistic 
character of his accOlmt of the Spirit's work. First, conceiving the Spirit as 
individually and intuitively recognized illldennines the role of the church. 
Because, for Wesley, the Spirit is individually experienced and intuitively knO\VIl, 
the community is left \Vith a diminished role in the process of discemingthe 
Spirit, and a weaker mandate for offering correction to its members. It is not 
surprising, therefore, that the various movements that have emerged from 
Methodism after Wesley have tended to have illlderdeveloped ecclesiologies. 81 
Secondly, Wesley's extensive use of the language of spiritual sensation also 
has potential to illldermine the importance of doctrinal content. Wesley 
himself was clearly rooted in the historic faith of the Church. However, his 
trans formative experience of the Spirit came after a high-church upbringing 
and an Oxford education, which enabled hlln to assume an orthodox theology 
of the Spirit. Most of his hearers did not have this groillldingin the historic 
faith, and so, many Methodist movements, as time went on, became 
increasingly rooted in experience, expressed either in terms of a liberal ethic of 
brotherly love, or a revivalistic fervor. Thirdly, Wesley's use of the language of 
spiritual sensation has the potential to be highly divisive. When the 
individually and intuitively discerned experience of the Spirit becomes a line 
of demarcation between the real Christians and the pretenders, this can lead 
to divisions ad infinitum, especially if the line of demarcation becomes an 
experience cut loose from the grOilllding of scripture, the historic faith of the 
Church, and the historic visible continuity of the Church itself. \X1hile some 
may feel that it is illlfair to evaluate Wesley's theology on the of developments 
that took place among later generations of Methodists, I would suggest that 
these developments highlight potential weaknesses that are already present in 
Wesley's pneumatology in its 0\VIl right. 
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Browne's liking, as it seemed to imply ideas of reflection as independent sources 
of knowledge. "Thus the laying down the Ideas of Sensatron and Riflection to be 
..4like the Original Sources and Foundation of all our Knowledge, is one great and 
fundamental Error which runs thro' m ost of the Discourses and Essays of our 
m odern Writers of Logic and Metaphysics." Ibid., 64. The point is made repeatedly 
by Browne in various contexts throughout the treatise. Wesley is less bothered by 
Locke's use of "idea," though it is at times used improperly: ''filld why should any 
one be angry at his using the word "idea" for ''whatever is the object of the mind in 
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thinking?" Although, it is true, it is his favourite word, which he often thrusts in not 
so properly." Remarks upon Mr. uc.hls Essqy, in Works Qackson) XIII: 45:5. 
28 Ibid., 472. 
29 Ibid., 473. 
:10 Ibid., 477. 
:11 Mealey, "Taste and See that the Lord is Good," 55. He references Gerald 
Cragg's note on Wesley's Earnest Appeal to Men 0/ Reason and Religion, §32, in Works, 
HS7. 
:12 Randy Maddox helpfully summarizes Wesley's view of the Spirit by writing 
that he "equates the Holy Spirit with God's gracious empowering Presence, restored 
through Christ." Maddox, Responsible Grace, 119. Indeed, Wesley speaks of the 
Spirit as grace, which, though it sometimes means "unmerited mercy," may also 
refer to "that power of God the Holy Ghost, which "worketh in us both to will 
and to do of his good pleasure."" Sermon 12, "The Witness of Our OJrn Spirit," 
§15, Works 1:309. This is not to say, of course that the Spirit is a mere "power" or 
attribute of God. Doctrinally, Wesley holds to a orthodox Western concept of the 
Spirit. For example, see A Letter to a Roman Catholic, §8, "I believe the infinite and 
eternal Spirit of God, equal with the F ather and the Son, to be not only perfectly 
holy in himself, but the immediate cause of all holiness in us; enlightening our 
understandings, rectifYing our wills and affections, renewing our natures, uniting 
our persons to Christ, assuring us of the adoption of sons, leading us in our 
actions; purifYing and sanctifYing our souls and bodies, to a full and eternal enjoyment 
of God." Works Qackson) X:82. However, such foundational issues as eternal 
procession, Personhood, and divinity are beliefs which he assumes, and does not 
normally explicate. Hence Wesley's -writing on the Spirit is focused heavily on the 
Spirit's work in human beings. 
:l:l "But you thought I had meant "immediate inspiration." So I do, or I mean 
nothing at all. Not indeed such inspiration as is sine mediis. But all inspiration, 
though by means, is immediate." A Farther Appeal, §I.V.28, Works 11:171. 
:14 Mealy calculates at least three references to "spiritual sensation," fifteen 
references to "spiritual senses," four references to "spiritual sight," and one reference 
to "supernatural sight," "faculties capable of discerning things invisible," and 
"spiritual sense." Mealey, "Taste and See that the Lord is Good," 63--64. The 
references, range in date from An Earnest Appeal to Men oj Reason and Religion 
(1743) to Sermon 125, "On Living Without God" (1790). 
:15 I am indebted to Mealy for pointing out very clearly this threefold use of 
the language of spiritual sensation in Wesley. Chapters 3, 4, and 5 treat each of 
these doctrines in turn. Ibid., 104-288. 
:16 An Earnest Appeal to Men 0/ Reason and Religion §32, Works 11:56. 
:17 Ibid. 
:18 Ibid. 
:19 Ibid, Works 11:56-57. 
40 An Earnest Appeal, §§33-34; Works 11:57. 
41 An Earnest Appeal, §35, Works 11:57. 
42 The spiritual senses are spoken of as "inlets for the knowledge of spiritual 
things." Sermon 9, "The Spirit of Bondage and the Spirit of Adoption," §I.1, 
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Works 1:251; Charles Wesley also speaks of "inlets of spiritual knowledge," Sermon 
3, ''Awake, Thou that Sleepest," §I.11, Works 1: 146. They are also "faculties 
capable of discerning things invisible." ''A Letter to the Rev. Dr. Conyers 
lvlldclleton," §VI.II.9, Works 0ackson) X:74. If our "spiritual senses are all locked 
up," then we have "no true knowledge of the things of God." But when the 
spiritual senses are exercised, we are "daily increasing in the knowledge of God, of 
Jesus Christ whom he hath sent, and of all the things pertaining to his inward 
kingdom. "Sermon 45, "The New Birth," §II.4, Works 2:192-193. The physical 
senses, and therefore all natural reason, on which they are based, ''have nothing to 
do with the invisible world; they are not adapted to it." Sermon 119, 'Walking by 
Faith and Walking by Sight," §6, Works 4:50-51. Only when the Spirit has awakened 
the spiritual senses can the invisible world be grasped: "By this two-fold operation 
of the Holy Spirit, having the eyes of our soul both opened and enlightened, we 
see the things which the natural "eye hath not seen, neither the ear heard." We 
have a prospect of the invisible things of God; we see the spiritual world, which 
is all round about us, and yet no m ore discerned by our natural faculties than if it 
had no being: And we see the eternal world; piercing through the veil which hangs 
between time and eternity. Clouds and darkness then rest upon it no more, but we 
already see the glory which shall be revealed." Sermon 43, "The Scripture Way of 
Salvation," §II.l, Works 2: 161. 
43 We should note that Wesley clearly is not approaching the knowledge of 
God in Platonic categories. The knowledge of God given by the Spirit comes to us 
completely extra nos, and is not something which is somehow found within ourselves. 
Cpo John Smith," seek for God within your own soul, he is best discerned by 
an intellectual touch of him." in Cambridge Platonist spirituality (New York: Paulist 
Press, 2004), 158. lXlhile this sounds similar to Wesley, Smith is suggesting that we 
use the soul sense that is in us; the knowledge of God comes for Smith from 
ascending by being conformed to God, whereas for Wesley it is more of a dramatic, 
revelatory event. 
44 A Farther Appeal to Men 0/ Reason and Religion) §I.Vl; Wesley does not name 
the author, but he is identified in the notes by Gerald Cragg. Works 11:139. 
45 A Farther Appeal, §I.V2, Works 11:140. 
4 6 A Farther Appeal, §I.V28, Works 11:171. 
47 Sermon 45, "The New Birth," §II.4, Works 2: 193. See also the last paragraph 
of his last written sermon, Sermon 122, "On Faith," §18, where he writes, 
hereby a new set of senses (so to speak) is opened in our souls "Works 4:200. 
48 Sermon 130, "On Living Without God," §11, Works 4:173. 
49 Sermon 10, "The Witness of the Spirit - I," §II.11, Works 1:282-283. 
50 Sermon 10, "The Witness of the Spirit - I," §II.9, Works 1:282. 
51 Cf the quote from Locke, Essq, IV19.8-9, noted above. 
52 Sermon 119, "Walking by Sight and Walking by Faith," §19, Works 4:58. 
5:1 For example, in Sermon 1, "Salvation by Faith," preached at St. Mary's, 
Oxford, in June of 1738, Wesley defines faith as follows: "Christian faith is then 
not only an assent to the whole gospel of Christ, but also a full reliance on the 
blood of Christ, a trust in the merits of his life, death, and re surrection; a 
recumbency upon him as our atonement and our life, as given for us, and living in 
us. It is a sure confidence which a man hath in God, that through the merits of 
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Christ his sins are forgiven, and he reconciled to the favour of God; and in 
consequence hereof a closing with him and cleaving to him as our 'wisdom, 
righteousness, sanctification, and redemption' or, in one word, our salvation." 
Sermon 1, "Salvation by Faith," §I.5, Works 1:121. Also, Sermon 2, "The Almost 
Christian," also preached at St. Mary's, in July of 1741, §II.5, where Wesley quotes 
from the Homily on the Salvation of Man: "'The right and true Christian faith is' 
(to go on in the words of our own Church) 'not only to believe that Holy Scripture 
and the articles of our faith are true, but also to have a sure trust and confidence 
to be saved from everlasting danmation by Christ' ----cit is a 'sure trust and confidence' 
which a man hath in God 'that by the merits of Christ his sins are forgiven, and he 
reconciled to the favour of God'-'whereof doth follow a loving heart to obey 
his commandments.'" Works 1:139. 
54 Secondarily, "conviction." Sermon 4, "Scriptural Christianity," (his final 
Oxford sermon, preached August 24, 1744) §1.2, Works 1:161. 
55 Sermon 5, ''Justification by Faith," §IV.2, Works 1:194. 
56 An Earnest Appeal, §6, Works 11:46. 
57 Sermon 119, "Walking by Faith and Walking by Sight," §12, Works 4:53. 
58 So, in "Justification by Faith," from 1746, we find Wesley moving 
immediately from a discussion of faith as divine evidence into quotations from the 
homilies on faith as "sure trust and confidence." §IV.2-3, Works 1:194-195; See 
also Sermon 18, "The Marks of the New Birth," §1.3, where the "sure trust and 
confidence" is described as "a disposition, which God hath "Wrought in the heart." 
Works 1:418-419. However, in the last decade of his life, Wesley addressed the 
topic of faith a number of times in published sermons, always speaking of faith as 
elenchos, and making no mention of the fiduciary aspect. See Sermon 106, "On 
Faith, Hebrews 11:6," 1788; Sermon 117, "On the Discoveries of Faith," 1788; 
Sermon 119, "Walking by Sight and Walking by Faith," 1788; and Sermon 122, 
"On Faith," 1791. In the sermon "On Faith, Hebrews 11:6," (1788), Wesley 
describes faith as "such a divine conviction of God, and the things of God, as even 
in its infant state, enables every one that possesses it to "fear God and work 
righteousness."" Sermon 106, "On Faith," §I.1O, Works 3:497. lXlhile Wesley 
maintains an "enabling" aspect of faith as divine evidence, it should be clear that 
this enabling does not include the capacity for faith itself, as if the elenchos was 
the facilitation of a "choice" to put on faith. The elenchos is a gift of God, and it 
is itself faith, meaning that faith also is a gift, not a human work enabled by the 
elenchos. In accordance with his understanding of the Spirit as the gracious and 
empowering presence of God, he conceives the experience of the divine elenchos 
as transformative. 
59 However, it should be noted that Wesley presupposes some initial degree of 
regeneration which precedes even faith. See the discussion in Maddox, Responsible 
Grace, 159. Some degree of restoration of the spiritual senses is necessary for the 
person to experience faith as a divine elenchus. The new birth, then, denotes the 
greater opening of these capacities following upon faith. 
60 So, as Mealey summarizes, "faith is prior in reality, but not in time, both to 
new birth and to justification, in the intial moment of Christian life. Mealey, 
"Taste and See that the Lord is Good," 173. 
61 Sometimes Wesley speaks as if these are latent abilities which are not 
functioning, as in the vivid image of a fetus in the womb: "he has eyes, but sees 
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not; he has ears, but does not hear, he has a very imperfect use of any other sense." 
Sermon 45, "The New Birth," §II.4, Works 2:192. Also, Sermon 9, ''The Spirit of 
Bondage and the Spirit of Adoption," §I.l:" his soul is in a deep sleep: His 
spiritual senses are not awake: They discern neither spiritual good nor evil. The 
eyes of his understanding are closed; they are sealed together, and see not." Works 
1:251. At other times, rather that speaking of the spiritual senses as somehow 
dormant, he speaks of them as absent "Ye have not received the Holy Ghost. Ye 
have no spiritual senses." Sermon 130, "On Living Without God," §15, Works 
4:175-176. Also An Earnest Appeal, §50: "There is no intercourse between your 
soul and God. ''You have neither seen him," (by faith, as our Lord witnessed 
against them of old time,) "nor heard his voice at any time." You have no spiritual 
"senses exercised to discern spiritual good and evil. "" Works 11:64. 
62 Sermon 43, "The Scripture Way of Salvation," §II.l, Works 2:161. 
63 " when he is born of God, born of the Spirit, how is the manner of his 
existence changed! His whole soul is now sensible of God, and he can say by sure 
experience, 'Thou art about my bed, and about my path'; I feel thee in 'all my 
ways'. 'Thou besettest me behind and before, and layest thy hand upon me.' The 
Spirit or breath of God is immediately inspired, breathed into the new-born soul; 
and the same breath which comes from, returns to God." Sermon 19, "The Great 
Privilege of Those Born of God," §I.8, Works 1:434. Multiple similar examples 
could be given. For example, Sermon 9, "The Spirit of Bondage and of Adoption," 
§III.2, "Then he sees (but not with eyes of flesh and blood) "The Lord, the Lmd 
God; merciful and gracious "Works 1:260-261. 
64 "Every man applying those scriptural marks to himself may know whether 
he is a child of God. Thus if he know, first, 'As many as are led by the Spirit of 
God' into all holy tempers and actions, 'they are the sons of God' (for which he 
has the infallible assurance of Holy Writ); secondly, I am thus'led by the Spirit of 
God'-hewill easily conclude, 'Therefore I a!ll a "son of God".'" Sermon 10, "The 
Witness of the Spirit - Discourse I" §I.2, Works 1:270. 
65 Sermon 10, "The Witness of the Spirit - Discourse I," §I.7; Works 1:274. 
The definition is repeated by Wesley in Sermon 11, "The Witness of the Spirit -
Discourse II," §II.2, which was "Written twenty-one years after the above quote 
(the dates are 1746 and 1767 respectively). Works 1:287. 
66 Sermon 10, "The Witness of the Spirit - Discourse I," §1.7, Works 1:274; 
also §I.12 "The manner how the divine testimony is manifested to the heart I do 
not take upon me to explain. 'Such knowledge is too wonderful and excellent for 
me; I cannot attain unto it.'" Works 1:276. 
67 "But the fact we know: namely, that the Spirit of God does give a believer 
such a testimony of his adoption that while it is present to the soul he can no more 
doubt the reality of his sonship than he can doubt of the shining of the sun while 
he stands in the full blaze of his bea!lls." Serm on 10, "The Witness of the Spirit -
Discourse I," §I.12, Works 1:276. 
68 Mealey, "Taste and See that the Lord is Good," 5-6. He returns to the 
question in his conclusion, pp. 291-294. 
69 For eXa!llple, Sermon 4, "Scriptural Christianity," §I.l, "By this faith of the 
operation of God, which was the very substance, or subsistence, of things hoped 
for, (I-Ieh xi. 1,) the demonstrative evidence of invisible things, he instantly received 
the Spirit of Adoption "Works 1:161. Wesley discusses faith and assurance 
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separately, suggesting on the one hand that faith is the only condition of 
justification, Sermon 5, ''Justification by Faith," §IV.1-6, Works 1:193-197. Yet at 
the same time he insists that no one can be justified without knowing it, and this 
can only come through the witness of adoption: ''A sinner is convinced by the Holy 
Ghost, "Christ loved me, and gave himself for me." This is that faith by which he 
is justified, or pardoned, the moment he receives it. Immediately the same Spirit 
bears witness, "Thou art pardoned; thou hast redemption in his blood." And this 
is saving faith, whereby the love of God is shed abroad in his heart." Q.5. Have all 
Christians this faith? May not a man be justified, and not know it? A. That all true 
Christians have such faith as implies an assurance of God's love, appears from 
Romans viii.15; Ephes. iv.32; 2 Cor. xiii.5; Heb. viii.lO; 1 John iv.lO, and 19." 
From ''lvlinutes of Some Late Conversations," 1744, Works Qackson) VIII:276. 
70 Thus, before long, Wesley was revising his position to make room for 
exceptions. Ibid., from 1745, "Q.l. Is a sense of God's pardoning love absolutely 
necessary to our being in his favour? Or may there be some exempt cases? A. We 
dare not say there are not. Q.2. Is it necessary to inward and outward holiness? A. 
We incline to think it is." Works Qackson) VIII:282. 
71 ''He actually is at that very moment in a state of acceptance. But he is at 
present only a servant of God, not properly a son. " Sermon 106, "On Faith, 
Hebrews 11:6" §I.lO, Works 3:497. 
72 Ibid., §I.12, Works 3:497. 
73 Even further still, he at times distinguishes the plerophory of faith and the 
plerophory of hope. For, example in ''A Letter to lArs. Ritchie," October 6, 1778: 
"The plerophory (or full assurance) of faith is such a divine testimony, that we are 
reconciled to God, as excludes all doubt and fear concerning it. This refers only to 
what is present. The plerophory (or full assurance) of hope is a divine testimony, 
that we shall endure to the end; or, more directly, that we shall enjoy God in glory. 
This is by no means essential to, or inseparable from, perfect love." Works Qackson) 
XIII:60-61. On the basis of this distinction, Arthur Yates distinguishes between 
four degrees of assurance: faith in general, assurance of adoption, full assurance 
of faith, and full assurance of hope. See The Doctrine of Assurance: With Special 
Reference to John Wesley (London: Epworth Press, 1952), 128-132. 
74 "Indeed nearly fifty years ago, when the preachers commonly called 
Methodists began to preach that grand scriptural doctrine, salvation by faith, they 
were not sufficiently apprised of the difference between a servant and a child of 
God. They did not clearly understand that even one 'who feared God, and worketh 
righteousness, is accepted of him.' In consequence of this they were apt to make 
sad the hearts of those whom God had not made sad. For they frequently asked 
those who feared God, 'Do you know that your sins are forgiven?' And upon their 
answering, 'No', immediately replied, 'Then you are a child of the devil.' No; that 
does not follow." Sermon 106, "On Faith, Hebrews 11:6," §I.11, Works 3:497. 
75 The point is well demonstrated by Kenneth]. Collins, The Theology of 
John Wesley: Holy Love and the Shape of Grace (Nashville, ill: Abingdon Press, 
2007), 131-137. 
76 For example, "If Christ is not revealed in them, they are not yet Christian 
believers." "lvlinutes of Some Late Conversations," June 16, 1747, Works 
Qackson) VIII:293. 
104 I The A sbury Journal 67/2 (2012) 
77 As Mealey summarizes in his conclusion: "The apparent incoherence of 
Wesley's soteriology comes into focus once we understand the experience of 
spiritual sensation realistically. This basic experience of God is the supernatural 
presence of God in the believer; this experience is nothing else but a direct contact 
with the life of God." Mealey, "Taste and See that the Lord is Good," 291. 
78 On this point, again, Maddox helpfully comments that, for the mature 
Wesley, the various aspects of salvation "were not an ordered series of discrete 
states," but "intertwined facets of an overarching purpose - our gradual recovery of 
the holiness that God has always intended for us." l:vfaddox, Responsible Grace, 158. 
79 In this I differ from Mealey, who asserts strongly that Wesley's use of the 
language of spiritual senses is "the exact antithesis of Lockean empiricism." Mealey, 
"Taste and See that the Lord is Good," 290. lXlhile I agree that we need to be 
careful not to read too much philosophy into Wesley's use of this language, I think 
Mealey has over-stated the case against considering the influence of empiricism on 
Wesley's use of the language. 
80 Here I think Wesley could have harmonized his views of spiritual knowledge 
with Locke's category of "intuitive knowledge," the apprehension of which Locke 
describes as "irresistible," and "immediately perceived," without any room for 
doubt. Locke, Essqy, §IV.II.1; 472. Similarly, Wesley is asserting the reality of an 
experience which is known "antecedently to any reflection upon our sincerity; yea, 
to any reasoning whatsoever." Sermon 11, "The Witness of the Spirit -Discourse 
II," §I1IA, W"k; U89. 
811Xlhile this is, of course, a rather broad generalization, the fact that Albert 
Outler could "Write an article titled, ''Do Methodists Have aDoctrine of the Church?" 
is a testimony to the general weakness of the Methodist ecclesiological tradition. 
See Albert C. Outler, ''Do Methodists Have a Doctrine of the Church?," in The 
Wesleyan Theological Heritage, ed. Thomas C. Oden and Leicester R Longden 
(Grand Rapids: Zondervan, 1991), 211-226. 
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Introduction 
The gospel ofJ olm as an historical work mediates the encOlmter between 
Jesus and the contemporary believer and is an essentially symbolic text in 
w1hich the historical material itself functions symbolically. Symbolism places 
the Gospel text in the category of 'sacrament' or symbolic mediation of 
divine reality. In as much as we discuss symbol in the fourthgospel,Jolm the 
evangelist himself does not use it. The evangelist uses numerous symbolisms 
throughout the text and it is such symbolism and the symbol of light that 
w1l1 form the core argument in this paper. It is important to state that Jolm 
uses subordinate symbols like 'light and darkness', 'sight and blindness' and 
'day and night' to develop the use of symbols. Such subordinate or coordinate 
symbols are effective in illustrating the use of the principle symbol of light. 
We w1l1 however, commence by analyzing the biblical meaning of symbolism, 
followed by general discussion of symbol usage in the gospel and finally 
explore in detail the symbol of light as used in the gospel. 
'Sym.bol' and 'Sign' - a definition 
Symbolism originates from the Greek word sumbolou. The etymology of 
the word 'symbol' (rcJlflI1J30A) suggests to 'put together'. In John, a symbol 
is "a cormecting link between two different spheres".2 It is imperative to call 
to attention the semantic confusion sometllnes occasioned by Jo1m's use of 
the term (11)lE10V (semeion), which is usually translated "sign". Jo1m's choice 
of <J1l)lE10V rather than ? ? ? ? ? ? ? ? ? ? ? ? (symbolon) reflects the Septuagint's use of 
the (1)l1E101) to translate Cot) 'sign". However, according to Sclmeiders, 
symbol can be defined as "a sensible reality which renders present to and 
involves a person subjectively in a transforming experience of transcendent 
mystery."3 Both sign and symbol are sensible realities. Not only things like 
bread, wine and water but also words, gestures and combinations of things, 
words and gestures can constitute the sensible cl:llnension of the symbol. 
The importance of the sensible element in the symbol is that it renders the 
transcendent, which is by nature purely spiritual. Unlike symbols, signs more 
or less arbitrarily stand foror point to something other than themselves, and there 
is no intrinsic connection between a sign and the thing or person to which it 
points. 4 The meaning of the sign must be learned and whereas a symbol may 
point to many things, to be effective, a sign can point to only one. 
One central difference between sign and symbol is that a sign stands foror 
stands in for, something other than itself, whereas a symbol is the way of 
being present of something in whose reality it partic:ipates. 5 The task of 
symbol is to make that which, by nature, is spiritual or transcendent. For 
example, speech is a symbolization of irmer experience. Equally, the Gospel 
itself is the symbol of Jesus and Jesus is the symbol of God in the world. 
Therefore, a symbol does not stand for something; rather, it is the 'something' 
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in sensible expression. 6 The reader thus understands that the symbol means or 
expresses somethingmore or something else than its plain or superficial meaning 
As a result, the more skilful and perceptive the reader, the more deeply he will 
enter into the message and the mystery of symbolic narrative. The gospel of 
Jolm uses symbolism extensively as illustrated in the following paragraphs. 
Sym.bolism in the Gospel of J ohn 
Symbols convey not only a message, but are in thelllSelves the messages. 
It is from this point that scholars have argued that the meaning of symbols 
may be entirely created by the author and conveyed by context, from earlier 
sources. Symbols are vehicles of the message because they are dra\VIl from a 
social, cultural, religious and historical context of the author and his intended 
readers. Similarly, they exhibit both flexibility and constancy, thus can be 
adapted to fit changing situations or views. The Fourth Gospel's adaptation 
of symbols dra\VIl from Judaism suggests that established symbols are being 
given new meaning in order that they might retain their viability and provide 
continuity in a context of profound crisis and change. 7 The symbolic dialect 
of John therefore provides clues to its social and historical context and the 
kind of change to which it calls the reader. 
Symbolism is cormected to the history of any particular community and is 
thus interpreted as understood by that very community. J OMS use of images 
arose out of the initiative of the person symbolized G esus), who was hilllSelf 
the perfect symbol. Wayne Meeks, emphasizes that the entire gospel has a 
self-referring quality and depends on a closed system of metaphors which is 
incomprehensible to readers outside of this perspective. 8 It is vital to 
emphasize that Jolm's symbols are dra\VIl from everyday life, but derive their 
significance from the rich associations they have acquired in the Old Testament 
and apocalyptic literature. 9 There is an integral relationship between the symbol 
and the reality it presents regardless of where the symbol occurs, in discourse, 
allegory or historical event. Some authors have also indicated that symbols are 
related to the gospel's whole metaphorical system and the social, historical 
and cultural settingin which it was composed. 
The potential limits and effects of each symbol on the reader may be 
classified according to their function W':ithin the literary work, for example, 
transcending and orienting. 10 Therefore, there must be some congruity between 
the symbol and the reality. \XlhenJesus says "I am the bread of life" Golm 
6:35) in the context of the discourse on the true bread, the reader is given 
both the tenor (1) and the vehicle ("the bread of life"). His /her task is to infer 
the relationship between the tenor and the vehicle and to understand those 
features of the identity ofJ esus which led the author to use these symbols. 
The relationship inferred here is that Jesus confers and sustains the true life 
just as bread sustains physical life or that Jesus' body is symbolized by bread 
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as is institutionalized in the EucharistY The relationship may be stated, 
implied by the context or assumed from the shared backgrOlmd or culture of 
the \V:Ii.ter or reader. The reader's task is to discern the tenor or meaning of the 
symbol. The reader illlderstands what the symbol means or expresses 
something more or something else than its plain or superficial meaning. 
Similarly, Jesus of Nazareth is portrayed as the great symbol of God in 
the fourth gospel. Jo1m's fundamental affirmation that the 'Word became 
flesh" (1:14) is the basis for regarding the incarnation as genuinely symbolic. 
Unlike a sign which merely points to or stands for an absent reality that is 
totally other than itself, the symbol renders present the transcendent because 
it participates in what it re-presentsY Apparently, the symbol renders the 
transcendent really present, it renders it present in a limited and sensible 
mode, at the same time revealing and concealing what it re-presents. 13 For 
example,J olm \V:Ii.tes that the blind see and those who see become blind (9:39). 
This rightly implied that though everyone present could see Jesus, not everyone 
could see in him the glory of the only Son in him. 
Among the many characteristics, the symbol reveals by involving the person 
in a subject-to-subject relationship \."V"ith the transcendent. 14 This means that 
the symbol leads the person into the unkno\VIl by rendering present the 
multi-faceted mystery of the transcendent. Such involvements (of a person) 
wi.th the transcendent, renders present the symbol through a transforming 
experience. The symbol as a consequence demands involvement as a condition 
of entering into the revelation of which it is the locus. Simply expressed, the 
symbol does not give objective information, but it initiates one into an 
experience that is open-ended. 15 John concentrates the mystery of divine 
revelation in the person ofJ esus of Nazareth, whom the evangelist designates 
as the Word became flesh'. Because of this concept,Jesus is the manifestation 
of the one who sent him, God, the Father. 
Scholars have over-emphasized the importance of the symbol as 
mediatory in relations with the mystery and the human being. For 
Sclmeiders, all the encoilllter narratives illustrate this characteristic of the 
symbol as dynamically involving. One can argue convincingly that all 
symbolism is potentially religious in that the symbolic opens out on 
personhood and the divine. The symbol mediates the transcendent to 
some aspect of the transcendent, that is the spiritual or mystery. God was 
self-symbolized in the human sphere in the incarnation. It was the Word 
of God that became flesh that constituted the sensible locus of the 
relationship \."V"ith God. Jolm's presentation of the incarnation salvation is 
only possible in terms of symbol. According to Sclmeider, "the incarnation 
was the inauguration of a symbolic or sacramental economy of salvific 
revelation in which the history ofJ esus constitutes the symbolic material" . 16 
From this, we identify Jesus as the fOillldational symbol, the very revelation 
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of God, and that his works and the words are his 0\VIl self-symbolization. 
J olm makes use of core symbols that are central and frequently recur in 
more important texts. Three such core symbols of the J olm's gospel are: 
light, water and bread. Equally, there is an alliteration and paring of symbols 
referred to in the gospel. Such symbols include 'light and darkness', 'day and 
night', 'sight and blindness'. These three categories of paired symbols have 
their root in the principle symbol of light. Phillip \Xlheehvright observes that 
"of all archetypal symbols, there is probably none more wi.despread and 
more immediately understandable than light, as symbolizing certain mental 
and spiritual qualities". 17 We now explore in details the use of the symbol of 
light in the gospel. 
The Sym.bol of 'light' in Detail 
In the prologue, Jesus armounces; "I am the light of the world" (8:12; 
1:9), completing the identification of the symbol wi.th Jesus. It can now be 
used to depict his works as giver of the "light of life" (8:12; 9:5; 1:4). This 
reference is followed by the miracle of Jesus giving sight to a man who was 
born blind (9:1-41) which is indicative of the significance of the symbol of 
light in the gospel ofJolm. 18 The prologue links the logos, life and light so 
powerfully that it dominates the symbolic system of the entire narrative. The 
logos incarnate in Jesus is described as "the light of men" (1:14) and where 
there is light there is truth. Thus, from the begirming, Jolm points out that 
the logos is and always was the exclusive source of light. For exmnple,John 
the Baptist was not the light but bore witness to the light (1:8), for "the true 
light" which enlightens every person was coming into the world (1:9). The 
gospel of John presumes that believing in J esus is walking in the ''light'' for 
Jesus is "the hg!ot" (12:26). 
One thematic significance of the symbol of light is the explicit cormection 
between witness and judgment; "the light has come into the world (1:9) and 
men loved darkness rather than the light" (3:19). Apparently, some exegetes 
think this expression was added by the evangelist in anticipation of the 
darkness of unbelief (8:12; 3:19; 12:35, 46).19 This simply means those who 
reject Jesus do so because their works are evil and the light exposes their 
innate tendency toward evil, because they love darkness (3:20). Those who 
follow the truth on the other hand, come to the light wi.th the result that it 
discloses that his works are of God (3:21). The allusion made is the constant 
conflict of light and darkness which evokes a universal and primordial 
response. 20 Thus, light is not only the revelation of the logos, but it reveals the 
nature of all who come in contact wi.th it, and the judgment upon each 
person is determined by his/her response to it. 
Similarly,Jolm uses sight and blindness to intercept the meaning of light. 
The miracle of the man born blind is indicative of a transition from 
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faithlessness to attaining faith (9:1-41). This miracle makes the symbolism of 
] esus as light clear and point to the approach of the hour when that light w1l1 
depart. 21 The gospel states that those who had sight yet didn't know him 
were 'blind'. Ignorance of] esus was a sign of being in the dark, a sign of 
blindness, as shO\vn by the Pharisees when they said to Jesus, "So we are 
blind, are we"? The light motif returns as] esus' coming has divided those 
who truly see from those like the Pharisees who claim to see but are blind. 22 
The evangelist wants to show that Jesus is the light and that he gives the light 
to others, as proclaimed in 8:12, "I am the light of the world" (8:12). The 
ever-increasing in sight of the blind man is contrasted with the ever-hardening 
blindness of the Pharisees. 
Lack of faith in the Messiah was an indication of darkness. In this passage, 
sight and blindness, seeing and believing are used to expand further the 
symbolic value of light and to provide an index to the value of various 
characters. 23 The blind man moves from his natural condition of his past to 
sight upon encOlmter with] esus. Sight becomes insight into the identity of 
] esus, a willingness to believe and finally faith. In contradiction, the Pharisees 
move from physical sight with its attendant implications of llllderstanding 
to ignorance and rejection of] esus. Sin is sho\VIl to reside not in the blindness 
of the one who has not been confronted by the light but in the blindness of 
those who have seen the light and rejected it. They have chosen to live in 
darkness because they love it (3:19). It is also important to note that this 
miracle takes places on the feast of Tabernacles, the feast of light. 24 This thus 
brings out the symbol of light as used in the gospel of] OM. ''The light of 
the world" motif (9:5) provides a loose relationship with the Tabernacles 
feast that has evidently kept] esus in] erusalem. 
] esus warns his hearers that the light w1l1 be among them only "a little" 
longer (12:35) and that they should take advantage of his physical presence 
while it remained available. As he himself had walked in the light to avoid 
stumbling (9:4-5; 11:9-10), now he swnmons others to do the same. He 
employs language familiar to readers of the Gospel, about walking in light 
(8:12) and about darkness provingllllable to overtake those who were of the 
light (1:5). 25 The conflict between the forces of light and darkness envisioned 
here fits the language of sectarian Palestinian Judaism which also spoke of 
the "children of light" (12:26) versus the "children of darkness". 
It appears again as if] esus does not trust the crowds (2:23-25) for their 
misllllderstandings (12:29,34) and has proven them llllreliable, by continuing 
to walk in the darkness, becoming ignorant of where they are going (12:35). 
They show that they have rejected the light of the world (12:46) whereas 
those who are of light know where their origin and where they are going (3:8; 
8:14).26 Jesus hides himself just as he did when they sought to kill him (8:59) 
because they had failed to believe the light whilst he was still with them 
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(12:36). However, his final words to them remained as an invitation, they 
could still become cbildren (1:12) ofhgpt fbrougp faith (12:36). 
Subordinate Sym.bols of Light 
Added on to the core symbols of light, are subordinate symbols for 
example, lamps, fires, torches, lanterns, day (and night), heahngthe blind and 
regaining sight. For instance, on the third day of his death, Mary Magdalene 
visits the tomb whilst "it was still dark" (20:1). Mary reports, "I have seen the 
Lord". To see the Lord means a new beginning in light. The evangelis t might 
have added darkness to incorporate the scene into the light symbolism of the 
gospel. The gospel also uses notable dualism in his use of symbols. For 
example,] OM the Baptist was not the light but a burning and shirming lamp 
(5:35). The subordinate image of the lamp symbolizes the role of the Baptist 
and the superiority of Jesus. Similarly, when Judas left the supper room to 
betray] esus, "it was night" (13:30), meaning there was no light. 
] OM equally uses so many double-edged expressions that it can hardly be 
doubted that he does so intentionally, and this is so in regard to symbols. 
'Day and night' are used as subordinate symbols which revoke the core symbols 
or 'light and darkness' (9:4-5; 11:9-10). Retrospectively, night functions as a 
reference to the character of Nicodemus (3:2), the member of the Sanhedrin 
who comes to] esus "at night" because he does not yet belong to the light. 71 
We read also that Judas Iscariot left "at night" to betray]esus. Thus, the 
reader is admonished to walk in the light (12:35-36). For the reader thus, 
torches and lanterns (18:3) are a pathetic substitute for the light of the world 
and a charcoal fire (18:18) is a miserable alternative on a cold dark night and a 
painful reminder in the bright light of a new day (21:9).28 The core symbols 
and the subordinate symbols in the Gospel of] OM function to illustrate 
and point to] esus, who is himself a symbolic revelation of God. 
Conclusion 
It is imperative to state that]esus is the symbolic temple where people 
come to meet God (2:19-21) and where true worship w1l1 be offered (4:21-
24). The gospel of] OM categorically shO\vs the fundamental characteristic of 
the symbol as dynamically involving. Such involvement of a person with the 
transcendent renders present the symbol through a transfonningexperience. 
Jesus draws attention to himself as the revealer and redeemer who descends 
as the light. He speaks in parables and he enacts signs to draw people to the 
light, to himself and to the Father. This paper has thus analyzed and 
demonstrated the usage of symbols in the gospel of ] OM. We have also 
explored the symbol of light and other light subordinate symbols in showing 
the track from darkness to light, from blindness to sight and from night to 
day. We have also sho\VIl that symbols are related to the gospel's whole 
M UROPA: THE JOHANNINE WRITINGS 1113 
metaphorical system and the social settingin which it was composed. Ithas 
also been observed that Jesus himself is the principal symbol of the Fourth 
Gospel, the sacrmnent of the Father, for he reveals God in the world. 
Endnotes 
1 Alan R Culpepper, Anatomy 0/ the Fourth Gospel: A Sturfy in Literary Design, 
Philadelphia: Fortress Press, 1983, pg. 182. 
2 Sandra M. Schneiders, Written That You May Believe: Encountering Jesus in the 
Fourth GOSPe0 New York: The Crossroad Publishing Company, 1999 pg. 66. 
:I Barrett, C. K Essqys on John, London: SPCK, 1982 pg. 54. 
4 Schneiders, pg. 70. 
5 Barrett, pg. 68. 
6 Culpepper, pg. 184. 
7 Ibid, 186. 
8 Barrett, pg. 45. 
9 Orienting _ at times it is recognized that a single instance of symbolism 
reflects or gives rise to a series of possible extensions of meaning in elements of 
the action which do not in themselves suggest symbolic implications. Transcending-
when a series of symbols are recognized as mutually related, as helping to explain 
each other. 
10 Culpepper, pg. 181. 
11 Schneiders, pg. 67. 
12 Ibid, 67. 
13 Ibid, 67. 
14 Ibid, 67. 
15 Schneiders, pg. 68. 
16 Culpepper, Anatomy 0/ Fourth Gospel, pg. 190. 
17 Brown, New Jerome Biblical Commentary, pg. 948. 
18 Brown, New Jerome Biblical Commentary, pg. 951. 
19 Barrett, pg. 57. 
20 Brown, New Jerome Biblical Commentary) pg. 967. 
21 Brown, New Jerome Biblical Commentary) pg. 968. 
22 Culpepper, pg. 191. 
23 Class notes. 
24 Craig S. Keener, The Gospel 0/ John: A Commentary, Volume 11, Massachusetts: 
Hendrickson Publishers, 2003, pg. 882. 
25 Keener, pg. 883. 
26 Raymond Bro"WTl, An Introduction to the New Testament, Bangalore: Theological 
Publications in India, 2007. pg. 344. 
27 Culpepper, pg. 192. 
The Asbury Journal 67/2:114-126 
© 2012 Asbury Theological Seminary 
I<A THARINA P ENNER 
Christian Publishing in Central and Eastern Europe 
It has taken ahnost two decades after the fall of the Iron Curtain for 
Central and Eastern European Christianity to become more visible in the 
world. \Xlhile in the early nineties some missionaries still thought they were 
'bringing God and Christianity' to this region, the realization has da\VIled in 
the mean time that the church in its various denominations has existed in 
these cOlUltries for many centuries, has a rich history, tradition and spirituality, 
and has engaged in various activities, including publishing of Christian 
resources, for quite some tUne already. The results of past and current 
CEE publishing activities are becoming visible to the \Vider audience not 
least on WorldCat and Google Books. Collection development nevertheless 
still remains a challenge as there is little infrastructure to find out what has 
been and is being published in religious studies and Christianity and, even 
more difficult yet, how to acquire relevant resources in a cost effective and 
timely marmer. 
This article attempts to provide a brief overview of Christian publishing 
in CEE during the 20th century as well as point out current endeavors. 
Because it w1l1 not be possible to deal \Vith each country individually, the 
region has been subdivided into smaller areas according to similarities in 
the existing educational systems, in languages(s) and/or infrastructure. First, 
the connnon recent Connnunist context receives some attention because 
many current challenges result from this past and are more or less similar 
for the countries of the region. Then follows a regional overview pointing 
out special features of each region. 
Historical context 
The 20th century in CEE is characterized by much political and societal 
upheaval and the Christian church was certainly not exempt from its effects 
and from needing to adapt to the changing contexts. \Xlhile theological 
education, church life and development and \Vith it also Christian publishing 
proliferated in historic churches at the begirming of the 20th century (Kool 
and Fermer 2010, 531), two world wars and the legacy of Connnunistic 
dominance left its destructive marks on the church. Christian publishing, 
where it was developed, was partly allowed to continue its operations under 
Connnunism but fell under heavy censorship and tight restrictions as to the 
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number of new titles per year and number of copies in an edition. Otherwise, 
Christian literature was printed and distributed secretly or smuggled into 
the countries from abroad. Russian Orthodox literature, for exmnple, was 
still published in France by diaspora theologians and becmne the first titles 
after 1990 to appear on library shelves of reinstated or newly developed 
theological schools in the former Soviet Union. 1 Many evangelical mission 
agencies were involved in producing and smuggling Bibles, apologetic and 
devotional literature in various Eastern European languages. For security 
reasons, such items usually didn't show the publisher or publication year 
and place. 
After the fall of the Iron Curtain effective and efficient Christian 
publishing developed only slowly. Churches were not prepared for such 
drastic changes, needed tUne to re-orient themselves, emerge from their 
acquired 'basement mentality', and develop a vision that went beyond self-
sustenance and orientation to the past. \Xlhile evangelicals did publish large 
editions to supply demand for mass evangelistic cmnpaigns, publishing was 
not a priority and did not follow a clear strategy. The print items often had 
no attractive design and were poor translations of English or German, 
sometimes French titles. In title selection, the Bible took a high precedence 
over other books, followed by devotional and children's literature, literature 
on marriage and family, with a very small share of theological titles. In 
Russia, reprints of pre-1917 and emigre Orthodox theologians were the 
rule in the 1990s for Orthodox as well as Evangelicals. 2 
Many publishing houses sprang up and went bankrupt a few years later. 
Books printed by such publishers during the first years after the collapse of 
Communism are the most difficult to acquire, except if one is lucky to find 
some leftovers in a dusty shop corner or from individuals. This is true, even 
though the runs during the first years were usually quite large - they were 
printed at secular printers who were interested in large editions - and were 
often paid for by Western funds. The book distribution infrastructure 
collapsed even for secular publishers during the early nineties and, while 
historic churches may have been somewhat more successful in rebuilding it 
and feeding their book production into secular distribution channels, 
evangelical titles are still difficult to identify, locate and obtain. Much effort, 
energy and creative imagination is still necessary for a publisher to develop 
alternative charmels for distribution and for librarians to be involved in 
current awareness and acquisition. 
Almost every theological educational institution had started a journal 
but soon had to realize that the pool of capable authors and the ability and 
time of such authors to regularly provide quality articles for journal issues 
were quite limited. 3 Such authors were usually involved in several intensive 
missions at the smne time and research and writing, unfortunately, received 
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the last position in competing attentions. Training and mentoring for national 
authors and journal editors was offered by Western agencies as well as 
finances to start up Christian magazines, often in the area of apologetics, 
spirituality and Christian life as well as women's journals. 4 
Depending on the history of a denomination in CEE, the ratio between 
translations and titles that are authored by nationals is different (majority 
churches possibly printing more titles by nationals) but till this day relatively 
few works by national authors are printed and there is a heavy reliance on 
translations. These are often alien to the culture, even to the subculture of 
the church, very different in the quality of translation and discuss issues 
that are possibly not even relevant in the region. Sustainable publishing 
decisions carmot ignore the financial aspect and sometimes it is easier to 
secure support for the translation of a title (because an author or a promoting 
agency is interested in the production). Some agencies, frustrated with such 
state of things, explicitly commit their emphasis and support toward the 
production of titles by national authors. 5 
\Xlhen discussing the up and do\VIls of Christian publishing in CEE one 
must also mention the different attitude toward information in this part of 
the world: information is not as much a commodity to be paid for but 
rather an agent in changing humanity, as it was presented by the Communist 
governments, and therefore must be available easily and for free. The 
cOlmtries had and partly still have strong reading cultures and libraries were 
centers subsidized by the stateo. So if one needed a book, instead of 
purchasing it, one would go to a library which had certain titles stocked in 
large numbers. Even though this is still the practice with textbooks and 
some other titles it is not true for Christian titles. 
The sentiment that information, especially literature which intends to 
promote Christian life and ideas, must be free makes Christian publishing 
on investment return very difficult. Also, during the first years after the 
new freedoms books were part of humanitarian help and were distributed 
for free by Western agencies. 7 \Xlhile publishers by now accept the procedures 
to first secure permissions for translation and copyright la\.VS of these 
cOlmtries have been adapted to protect the intellectual rights of an author, 
the general population either out of ignorance or out of firm conviction to 
honor God more than human laws is quite lax about copyright regulations. 
With the new tedlllologies it is much easier to publish scanned copies of 
books on the Internet and publishers often have to fight for their rights on 
books they have produced. 8 
After the financial turn-do\VIl in recent years many Christian publishers 
have drastically reduced the number of new titles produced per year (Pavel 
Damyan, personal commilllication, February 2011). To survive, they 
concentrate on re-prints, if affordable, or on printing Bibles, religious cards 
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and paraphernalia. Many also bemoan the spiritual dO\VIl-turn in churches 
when Christians in order to survive financially or in striving for successful 
well-situated standing follow in materialistic tendencies. 9 Publishing is still 
considered mission lO but produced iteITlS are not always relevant to the 
changing mentality of church goers and even less to the secularized societies 
arOlmd them - they are not always successful in presenting old truths in a 
simplified way or in "translating" church language into everyday concepts. 
The pressure is high to develop new business models, for example, to 
get away from denominational publishing toward offering a broad spectrum 
of materials, including Christian titles. Religious publishers use the 
developing infrastructure to get their titles into secular and Internet 
bookshops; many have ne\VSletters and a Facebook presence, some have 
mobile shops on a bus (Ezdra from Ukraine: http://W\V\V:ezdra.com/index-
6.html). As everywhere in the world, publishers have to face the effects 
new teclmologies have on readers, the decreasing interest in books, the 
reduction of reading time and the ability to enjoy an in-depth book. Some 
are adopting the 'print on demand' model and increasingly ebooks in various 
formats are offered parallel to print titles. 
Regional Overviews 
1. Visegd.d Group 
The so called Visegrad Group comprises four neighboring countries: 
Hungary, Poland, the Czech Republic and Slovakia. 11 They have and continue 
to cooperate on many political and economic projects, including European 
integration, securing of energy provision, educational development, library 
automation, and other areas. However, there are also obvious differences: 
the Hungarian language substantially differs from the closely related Polish, 
Czech and Slovak; countries display different levels of religiosity12 and have 
different majority Christian denominations 13 with small numbers of evangelicals. 
All countries have a long tradition of Catholic monasteries and of 
theological faculties at universities which were and continue to be involved 
in Christian publishing. The Jesuit WAM (http://wwwwydawnictwowarn.pl) 
may be a good example for a longstanding publisher wi.th a rich tradition 
and wi.th experience in surviving constant political, economic and spiritual 
changes. Founded in 1872, it is the oldest Catholic publishing house in 
Poland. Having adapted after the 1980-1990 landslide changes, it produces 
Catholic literature in various formats, including e-books (at half the price 
of the print equivalent), has an online shop beside a traditional shop wi.th 
qualified personnel. Not all denominational publishers fared as well. 
University presses wi.th a broad selection of titles in various disciplines, 
including theology and religious studies, sometimes seem to be better off. 
\Xlhile Polish and Hilllgarian languages offer a somewhat larger market, 
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Czech and Slovak publishing houses attempt to work together to increase 
coverage. Many authors, being multi-lingual, publish in English, German 
or French. 
Evangelical publishers have sprung up in the early nineties and are seeking 
to find their niche with materials on practical Christian life, church ministries, 
leadership, marriage and family relationships. Their titles are often translated 
from English, in Hungary also from German. These publishers are rather 
small and often rely on outside support to maintain book productions for a 
limited market. 
The National Library of Hungary has continued efforts of some librarian 
enthusiasts to maintain a free electronic library which also includes 
theological full-text resources (http://mek.oszk.hu). Questa.Soft GmbH, 
already for over a decade, offers various subscription models to its Central 
and Eastern European Online Library (www.ceeol.com/index.aspx). a 
collection of journal articles, including theological titles, in various languages 
written by CEE authors or about CEB. Having received the support of the 
Andrew W Mellon foundation in library automation (Lass and Quandt 1999), 
these countries have union catalogs that include parish and theological 
libraries and are a great help in finding published materials. The Polish 
Catholic library association (www.fides.org.pl/) has also created a union 
catalog of its members in which links are being added to full-text 
electronic content. 
2. Romanian language countries 
There is quite a large market for Romanian language Christian literature, 
given that the Romanian language is spoken by about 30 million people,14 
of whom a high percentage, at least in Romania, consider themselves 
Christian a ohnstone 2001, 536) .15 The Eastern Orthodox Church is the 
majority denomination (about 70% of the population) while the Roman 
Catholic church and various Protestant denominations account for about 
7% each. Unfortunately, there is little cooperation and great distrust between 
the denominations 16 and so the atmosphere in Christian publishing is one 
of competition. On the other side, different denominational publishers are 
finding their market niche and cater to different audiences so that various 
spiritual and intellectual needs are met. 17 
Because at the collapse of Conununism Romania was considered the 
poorest country in Europe, 18 many Western mission organizations 
concentrated their efforts, including publishing, especially on this country. 
Many of the current publishing houses were initiated and financed by 
Western agencies. Some were able to survive even after Western money 
trickled away during the financial turn-dO\vn. Economic instability, inflation 
and unemployment are still a great problem. Nevertheless, some estllnate 
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the number of Romanian Christian publishers at about 60 with chances that 
Romania could become a center for Christian publishing in Eastern Europe. 19 
Many yOlmg, gifted intellectuals have studied abroad and have earned 
academic degrees in theology. Nevertheless, when considering the number 
of theology PhD's recently earned by Romanians 20 one is surprised at the 
continuously high percentage of translated titles and would hope that soon 
there would be more theological materials WTitten by nationals. 
According to the World Factbook, Moldova even in 2011 remains one of 
the poorest cOlmtries in Europe. The author is not aware of any Christian 
publishing house located in Moldova, except denominational offices printing 
some titles from time to time. However, its multi-lingual Christians and 
theological schools benefit from publishing efforts of Russian language 
publishers (in Russia, Ukraine and Belarus) as well as of Romanian language 
publishers (in Romania). 
3. Bulgaria and Balkans 
Religious publishing in Bulgaria and other Balkan countries is probably 
the most disadvantaged in CEB. Even though there was an upsurge of 
activities after the new freedoms, economic realities, wars and continuous 
political instability weigh heavily on all publishing endeavors, including 
Christian publishing. 
Orthodox publishers, before other denominations, had a head start in 
the early nineties with the Synodal Publishing House of the Bulgarian 
Orthodox Church (http://synpress-classic.dveri.bg) and 'Tavor, one of the 
oldest Orthodox publishers which now is out of business because of 
financial difficulties, taking a lead. Other Orthodox publishers followed: 
'Omofor' in Sofia (www.omophoLcom), 'Vitezda' in Kostenets and 
'Sintagma' in Veliko Tarnovo (sintagma@abv:bg). University presses, 
especially those of Orthodox universities such as Sofia's University of St. 
Kliment Ohridski (www:uni-sofia.bg), Cyril and Methodius University of 
Veliko Tarnovo (www.uni-vt.bg/l/?zid=126). Konstantin Preslavsky 
University of Shumen (www:shu-bg.net),publish several religious, primarily 
Orthodox, titles per year. 
Protestant publishing had started only after the collapse of Communism 
and the oldest of these publishing houses look back at 20 years of activities. 
The Bulgarian Christian Portal (www:gospelbg.com/publisher) lists four 
publishing houses of which NovChovek (New Man, www:novchovek.com) 
is the largest with some 350 titles, most translated from English. Veren 
(www:veren.org) offers about 750 titles for sale in its online store of which 
about 60 are their 0\.VIl titles. Other organizations are also involved in 
publishing endeavors beside their other ministries such as the Bulgarian 
Christian Student Union (www:bhss-org.com/bg/books.php) or Hope for 
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the Balkans 1v1:inistries (primarily in preparing materials for publication, http:/ 
/hopeforthebalkans.org). Media Associates International continues to offer 
writers' training in partnership \.Vith :Mission Possible for the needs of the 
Christian publishing efforts in Bulgaria (cf. \V\VW.littworld.org/register/ 
conferences.asp?lw=0&sa=1&c_id=34 or \VW\V:mpusa.org/bulgaria.html). 
Balkan countries. COlmtries which were formerly united under the 
political entity of Yugoslavia had as their official language Serbo-Croatian 
which means that today some of the repressed languages are still recuperating 
and very little publishing goes on in these languages (Christian Publishing 
2000, 17). The devastating wars after the break-up of Yugoslavia still have 
their effects on any area of life, including Christian publishing. Religious 
communities in Albania are since 1992 successfully regaining a standing in 
society, after many centuries of Communist rule and after Albania had 
pronounced itself an atheistic state in 1967. Christian publishing in Albania 
is slowly being revived, some Albanian Christian titles are also produced in 
Bulgaria or Western countries and brought into Albania. 
4. Baltic States 
Most Estonians and Latvians consider themselves Lutheran while 
Lithuania is predominantly Catholic. However, there are also significant 
parts of the population who have nothing to do \.Vith religion. Each of the 
countries has a larger pool of a Russian speaking minority who adhere to 
the Orthodox faith and keep ties \.Vith Russia (Altnurme 2010, 548). 
During the communist period Christian publishing activities were heavily 
repressed and resorted to samizdat, copying barmed works by hand for private 
distribution. It seems that the Lithuanian Catholic Church remained strong 
and independent enough so that a number of magazines with religious 
contents continued to be distributed underground, maybe even to a higher 
extent than in any other Soviet republic (Lane 2001, 91). 
Ideological control was reduced already in the late 80s and religious 
publishing became possible. Due to geographic proximity, more freedom, 
professional know-how and better quality early religious publishing 
attempts in Russia, especially in St. Petersburg, had a close cooperation 
\.Vith Estonian colleagues. 
Because the countries are so small it is difficult to develop a market for 
materials in the various languages. Many authors, being proficient in English 
or German, publish their works in these languages, either in the Baltic 
countries or abroad. 
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5. Former Soviet Union 
Some suggest the year 1990 as the starting point of religious publishing 
when the Soviet Union adopted a law "On the Freedom of Conscience and 
Religious organizations" which permitted religious organizations to officially 
engage in publishing activities. To be sure, much illegal or censored 
publishing was going on before that, but the changes in the law caused an 
explosion in publishing activities. Many subsequent traumatic events, such 
as the break-up of the Soviet Union into independent states which added 
problems (currencies, customs, etc.) in distribution charmels, the extremely 
difficult economic circumstances wi.th the default in 1998, high rates of 
Christian emigration to the US, Israel and Western Europe, the emphasis on 
national languages against the dominant lingua franca Russian, and others, were 
turning points in decision processes in Christian publishing in these countries. 
Mikhail Nevolin (2005) aptly categorizes the history of Protestant 
publishing on the territory of the former USSR into three stages. During 
the first euphoric stage (1988 - turn of the century), after many centuries 
of secret samiiflat, any and every book was acclaimed and appreciated, 
independently of the quality of its translation, design, paper or content.21 It 
took about 10 years until those publishers who survived the transition to a 
capitalist economy started to consciously select their repertoire, improved 
translation quality, developed their individual profiles and publishing 
emphases. Nevolin now looks forward to the third stage when most of the 
published materials will be produced by national authors and address topics 
relevant to the local church and its mission. 22 
In the European part of the former Soviet Union each larger 
denomination has now established their presence on the market and is able 
to supply churches, educational institutions and bookshops, even across 
borders, wi.th relevant materials. There are several publishers associations-
some along denominational lines - whose goal is to further Christian 
publishing by facing challenges together. 23 There are also regular Christian 
and secular book fairs and other events which Christian publishers can use 
for sales and marketing. Many Internet shops carry Christian publications 
and offer international delivery, some even accept credit cards. 24 The situation 
is far more difficult for Christian publishing in the Caucasus former republics 
(Armenia and Georgia) and in the mainly Islamic Central Asian states. 
Kashinskaya has done much valuable groundwork on Russian religious 
periodicals: beside many overview articles (1996; 2003), under her guidance 
Aksana Prutskova has created a catalog of religious periodical literature in 
Russia published between 1990-2006 (Prutskova 2007). The Euro-Asian 
Accrediting Association, an evangelical association which since 1993 
attempts to provide guidance and quality assurance to newly established 
theological educational institutions, has in the same wake established an 
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electronic library (http://library.e-aaa.info) of books, journals and 
dissertations, primarily in the Russian language, but also including titles in 
English and Ukrainian. 
Conclusion 
Seismic changes have taken place in Central and Eastern European 
religious publishing during the las t twenty years. The church has reass erted 
its voice in society, not least through the printed word and its presence on 
the Internet, and is gaining hearing and influence in spite of attempts to 
push religion from the public into the private sphere. However, these two 
decades have also brought never-ending change in ever different areas of 
life and Christian publishers have been forced to develop ingenuous and 
imaginative solutions for survival. One would wi.sh that increasingly 
publishers and related professions would be able to focus more on creating 
an efficient infrastructure for distribution, for current awareness, centralized 
directories and finding tools, to enable and improve cooperation at least 
across their 0\VIl cOlmtry. In some countries this already effectively happens 
and other countries wi.ll follow. 
Much fresh and insightful theological work takes place in the Central 
and Eastern European church which needs to become visible and accessible 
to the wi.der Christian community for mutual stimulation and enrichment. 
It is to be hoped that the still existing practical inconveniences in finding 
and acquiring CEE Christian resources wi.ll not hinder the Global church 
to tap into the rich heritage of this part of the world. 
Katharina Penner is the Director of Research/Learning Resources and 
Assistant Professor of Research at the TCM International Institute. 
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Endnotes 
1 Cf YMCA-Press located in Paris and publishing works by professors and 
graduates of the St. Serge Theological Institute, or also the Catholic 'Zhizn s 
Bogom' (Life with God) in Brussels, Belgium. 
2 It seems that the Russian Orthodox Church was able to re-organize its 
publishing activities quite quickly and already in 1999 had a transaction volume of 
9 million US dollars (1vlitrokhin 2008). 
? ? Gerry Davey relates the story of how 36 Christian periodicals failed just 
between August 1991 and March 1992 in Romania (Davey 2000, 8). 
4 Cf. for example, continuing efforts by the Magazine Training Institute with 
Sharon E. Mumper as Director (www.assistnews.net/strategic/s0110068.htm) and 
lists of magazines in the respective areas (www.magazinetraining.com/ 
MagazineDirectory /EastCentralEuropeFormSovietUnion/). Cf. also Elisabeth 
lvlittelstadt's involvement as editor-in-chief of the women's journal 'Lydia' and efforts 
by Media Associates International (www.littworld.org/aroundthe world 
. asp ?r_id=4&p =41&i =4 7#none). 
5 Cf. the EAAA.. publishing project 'Bible Pulpit' (Bibleyskaya Kafedra) which 
has re-directed its attention to national authors and is partly support by the 
Mennonite Central Committee, or Langham Partnership International's long standing 
commihnent to national -writers (www.1anghampartnership.org/literature/). 
6 Subsidies certainly depended on the proximity of the library to the country's 
capital. In return, the library collections were censored. 
7 Cf., for example, a comment by Arpad Foszto, president of 'Link Romania': 
''Although there were a lot of Christian publishers after 1992, only those who 
receive funds from the West have survived. Another problem is that publishers in 
the West are producing materials in Romania and still distributing them for free, 
which undermines local publishers." (Christian Publishing 2000, 5). 
8 Cf. for example, the discussion between Roman Nosach, director of the 
Russian publishing house lvlirt, and an educator, who is distributing electronic copies 
of books published by lvlirt, on intellectual property rights (Nosach 2010). See also 
a response to the article by (Greenfeld 2011). 
9 Says Piotr Waclawik, president of Vocatio Publishing in Warsaw, Poland: "The 
success of Christian publishing in Poland does not ultimately depend on economic 
strategies. Sensible inveshnent and management are valuable, but our success really 
depends on the spiritual development of the Church" (Christian Publishing 2000, 4). 
10 Cf. an Orthodox publisher in Russia who believes their mission is not only 
to fill the hands of missionaries and theologians but also to impress on the general 
audience the sense of the mystery of faith, awaken further exploration and develop 
virtue (Nicea Chronicles 2010). 
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11 The Visegrad Group was formed in 1991 with the goal to more effectively 
overcome the Communist past of and historic animosities in these countries and 
easier integrate into wider Europe, see 'WWW.visegradgroup.eu. 
12 Czech Republic shows the highest level of agnostics and atheists with 62% 
(second highest in Eastern Europe, after Eastern Germany), Hungary 45%, Slovakia 
25% and Poland only 3% (Tomka and Zulehner 1999, 32). 
13 lXlhile Poland is known for its strong Catholic tradition, Slovakia has 7% 
Lutherans beside a 2/3 Catholic majority, and while about half of the Hungarian 
declare themselves to be Catholics there are also 21 % Reformed and 7% Lutherans. 
14 See entry on Rom3!li3!l in (Lowis 2CfYJ). This munber includes the population of 
Rom3I1i.a, Moldova and the large ethnic groups in Hungary, Serbia, Ukraine 3!ld Israel. 
15 Romania has a large and growing evangelical population, Europe's fourth 
largest. The Romanian Evangelical Alliance is an association of about 1.5 million 
evangelicals. 
16 The idea of ecumenism still needs to shed its negative ring, which it acquired 
during communism, and be accepted among the denominations, cf (Kool and Penner 
2010, 538). 
17 Foszto quotes Manastireanu as saying: "Orthodox publishers produce ti tles 
that compete with E vangelical publishing. Many of these books are of high quality, 
written by important authors, have solid theological content, and create an interest 
in theology People with university degrees are searching for good theological 
literature. Finding very little of this in Evangelical publishing, they resort to 
Orthodox and, lately, Catholic publishing." (Christian Publishing 2000,8). 
181Xlhile already before the 1989 revolution state economy was in deep crisis 
the transition period became even more difficult economically for most Romanians. 
In the period 1991-1993 the poverty rate was assessed to be between 22% (IXlorld 
Bank 1997) and 39% (Research Institute for Quality of Life, RlQL). 
19 The Christian Trade Association International held its Marketsquare Europe 
2010 in Oradea, Romania due to the importance of the country's Christian 
publishing, cf www.christiantrade.com/8428.html. 
20 Already in January 2007 Danut Manastireanu was able to list 52 doctorates 
only by evangelical Rom3I1i.ans, cf http://perichoresis.ro/theologia/images/Teologi 
/ anian %20evangelicals%20 with %20doctorates%20in %2Otheology. pdf. 
21 There is an extensive discussion about censorship in Orthodox publishing 
after the Synod requested on December 25, 2009 that all publications to be 
distributed through official church channels would first be approved in order to 
prevent literature of low quality and pseudo-Christian content to get on the market, 
cf article by Andrey Dudchenko and the ensuing comments on the Orthodox 
portal Bogoslov.ru (Dudchenko 2009). Evaluation of content really is a problem in 
these transitional market economies, which also the new controversial media law in 
Hungary attempts to address. However, while the diagnosis may be right, the solution 
is not that easy. 
n This transition will not be quick and needs to find a healthy balance. One 
cannot fall into the dichotomy of 'us' and 'them' rejecting titles just because they 
are written in a different language and accepting poor quality materials just because 
of the author's 'right' passport. One can also not expect that the pool of authors 
who can produce quality m onographs will grow over night. Some issues overlap 
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between cultures so why re-invent the wheel if something has already been dealt 
with brilliantly in a different language? 
23 See, for example, the Orthodox Association of publishers and distributors 
"Orthodox Book" (http://www.pravizdateli.ru/members.php). the Ukrainian 
Christian Publishers Association (http://ru.axby.org/) or the Association of Catholic 
publishers in Russia ("WWW.francis.ru/blog/?page_id=34). 
24 The Christian portal In Victory ("WW"W. invictory.org/sites /) offers links to 
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About First Fruits Press
In the Journals section, back issues of The Asbury Journal will be digitized 
and so made available to a global audience. At the same time, we are excited 
to be working with several faculty members on developing professional, 
peer-reviewed, online journals that would be made freely available. 
Much of this endeavor is made possible by the recent gift of the Kabis III 
scanner, one of the best available. The scanner can produce more than 
2,900 pages an hour and features a special book cradle that is specifically 
designed to protect rare and fragile materials. The materials it produces 
will be available in ebook format, easy to download and search.
First Fruits Press will enable the library to share scholarly resources 
throughout the world, provide faculty with a platform to share 
their own work and engage scholars without the difficulties often 
encountered by print publishing. All the material will be freely available 
for online users, while those who wish to purchase a print copy for their 
libraries will be able to do so. First Fruits Press is just 
one way the B. L. Fisher Library is fulfilling the global 
vision    of Asbury Theological Seminary to spread 
scriptural holiness throughout the world.
